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NOTE. 


| This is the third in the Series of the 
| Translation into English of Sri Sankaráchárya's 
| commentaries on the Upanishads. Two Ttkds 
j ` on the  Káthakópanishadbháshya have been 
j published. One of them is by Anandagiri and the 
| otuer, by Géópdlayatindra. The latter, however, 
1 is only an amplification of the former and is not 

the result of an independent effort to interpret the 
| Bháshya. Both the Tikás have been consulted in 
| translating and references to them are occasionally 
made in the foot-notes. 


| 
i Mysore, 
1 M. H. 
i 16th March 1915. 
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INTRODUCTION. 


In Vedantic literature, the Kdthaképanishad 
or, as i5 is more briefly termed, the Kathópanishad, 
stands second only to the Bhagavadgitd, in point 
of interest; for is possesses, in addition to that 
inexpressible charm which is the common char- 
acteristic of all the Upanishads, a fresh attraction in 
the story in which its teaching is set. The story 
is quite. simple and is found in more or less the ` 
same form elsewhere in ancient Sanskrit 
literature." ^ Vájasravasa is a poor and pious 
Brahmin. He has a son named Nachikétas. The 
father performs a sacrifice, and, being poor, gives 
as presents to the priests only the few old and 
feeble cows he has. The boy feels that such useless 
presents cannot possibly secure for his father 
happiness in the life to come; and in order that 
there may be at least one substantial award in 
connection with the sacrifice, offers himself to 
be given away as dakshind to some priest. This 
interference on the part of the boy offends the 
father. Yet he keeps silent at first; but, seeing 
Nachikétds persist in his request, bursts out in 
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In Vedantic literature, the Káthakópanishađ 
or, as it is more briefly termed, the Kathépanishad, 
stands second only to the Bhagavadgitd, in point 
of interest; for is possesses, in addition to that 
inexpressible charm which is the common char- 
acteristic of all the Upanishads, a fresh attraction in 
the story in which its teaching is set. The story 


is quite simple and is found in more or less the : 


same form elsewhere in ancient Sanskrit 
literature.* Vdjasravasa is a poor and pious 
Brahmin. He has a son named Nachikétas. The 
father performs a sacrifice, and, being poor, gives 
as presents to the priests only the few old and 
feeble cows he has. The boy feels that such useless 
presents cannot possibly secure for his father 
happiness in the life to come; and in order that 
there may be at least one substantial award in 
connection with the sacrifice, offers himself to 
be given away as dakshind to some priest. This 
interference on the part of the boy offends the 
father. Yet be keeps silent at first; but, seeing 
Nachikétds persist in his request, bursts out in 
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anger, “Unto Yama I give thee.” A Brahmin's 
word once given cannot be retracted. Nachtkétas 
goes to the abode of Yama and, learning that he 
is absent, waits thoro. Yama returns after three ? 
days and, horrifed to see œ Brahmin | 
waiting, grants him, by way of conciliating him, | 
three boons, which form the subject-matter of | 
the Upanishad. The most important of these i 
boons relates to the survival of man after death 1 
and the Kdthakdépanishad accordingly deals with 


one of the fundamental issues of philosophical 
controversy. 


The above story brings out clearly the 
contrast in the characters of Vájasravasa and his 
son. Végasravasa is of a type not altogether 
uncommon among the religious. He is pious, but | 
is rather disposed to care more for the letter, i 
than for the spirit of the law. Nachikétas, on | 
the other hand, is endowed with a, higher spiritual 
nature. According to Vedantic conceptions he is 
one that has led a life of severe self-discipline in 
his previous births. He is wise, brave and far- 
seeing. He possesses a spirit of thorough unselfish- 
ness which marks him out as fitted for illumina- 
tion. The third figure in the story is Yama. Yama 


Was once a mortal, himself; but he has now 


attained godhead by a strict observance of certain 
religious vows. 


While a mortal, he did not B 
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(ii, 10,), which alone brings immediate release 
from the bondage of life. He has, however, done 
so since becoming a god and succeeded in realising 
the true nature of the Self (ii, 21). Jn other 
words, Yamahas reached the spiritual goal by 
what is known as the archirddimdrga— path of 
radiauce’—which leads to liberation stage by 
stage (kramamukti). It is interesting to note that 
Vajasravaésa and  Nachikétas illustrate equally 
well the two remaining paths known to the Vedanta, 
viz. the dhúmamárga (‘path of smoke’) and the 
jndvamdrga (‘path of knowledge’). The former 
of these followed by Véjasravasa is the ordinary 
path of piety. It secures happiness hereafter, but 
only temporarily, for it involves «a return to 
mortal nature, sooner or later. The ‘path of 
knowledge’ followed by Nachixétas is the highest 
of the three,—being all unselfish—and by it, tke 
devotee attains final release not elsewhere or 
hereafter, but kére and now. Atra brahma 
samasnute- (vi, 14). 


The Upanishad consists of two adhydyas, each 
of which is divided into three vallis. The six 
wallis together cover the whole ground of the 
Vedarta, and there is practically no matter of 
importance in that system of philosophy which is 
left untouched here. But the treatment of the 


` ** See Introduction to Kénópanishnd p. ii, 
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subject is poetic rather than philosophical, so that 
in analysing the contents, we shall often have 
to gather together scattered statements. A logical 
analysis which, at the same time, follows the 
order of the verses, is out of the question—a conse- 
quence which is inevitable in the case of all teach- 
ing whose first appeal is not to reason but to 
individual experience. The style of the Upanishad 
is throughout highly elliptical. 


After a brief allusion to the incidents of the 
above story, the Upanishad takes up the subject 
of the boons granted by Yama. Nachikétas first 
asks for the pacification of his father who, he 
knows, isin a mood of utter disquietude, having 
hastily consigned his son to Yama’s care. Tho 
Second request may, in general terms, be described 
a8 relating to sacrificial rites, which are the means 
of securing our well-being in the life hereafter. 
The first boon is typical of the thika or ‘the 
worldly’, while the second is, of the dmushhmika 
or ‘the other- worldly’. Though thus widely 
different, these two possess a common charac- 
teristic in that they both appeal only to such 
as have a desire for material well-being. But 
material Well-being, whether remote or immediate, 
has no attraction ‘for Nachikétas, because he 
knows how specious it is. Heis intent upon know: 
ing dug deeper meaning of existence and his chief 
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puted immortality of the soul. This is in reality 
the theme of the Upanishad and the first two boons 
merely form a background to it and serve to bring 
out the excellence of the jndnamdrga. Yama has 
himself once experienced a similar yearning to 
solve the riddle of existence and is therfore in- 
wardly full of sympathy for Nachikétas. But lest 
his teaching should be wasted by being imparted 
to an unworthy pupil, he sets about testing his 
sincerity and strength. “The subject is abstruse 
and altogether hard to understand’, says Yama, 
and by offering enticing substitutes tries to 
dissuade him from pressing for an answer to his. 
question. But Nachikétas who is * ' imperturbable 
as a deep lake, steadfastly declines the most 
alluring of them. Yama is much gratified at the 
self-mastery of Nachikétas and answers his quest- 
ion with a fulness indicative of his high apprecia- 
tion. The point of Yama's temptation is that 
virakti or absolute detachment from selfish 
concerns is essential to spiritual enlightenment. | 


To find thisimportant question categorically 
answered we must pass over many passages, for 
it is not until the fifth valli that Yama, who 
has been discoursing on various aspects of the 
subject, turns to the question as put to him by 

* maháhradavat akshébhyah—This is how the Bháshya 
describes Nachikélas in the preface toi, 26. This phrase 
has, by oversight, been left out in the Translation. 
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Nachikétas. The answer given is in the atlirmative: 
the soul survives after death and migrates into 
another body, the character of which is deter- 
mined by its past deeds as well as its past 
thoughts (v, 7). It is peculiarly appropriate that 
the Upanishad should put these words into the 
mouth of the god of Death, for he must know, if 
any, what fate overtakes man when he dies. But 
the Upanishad dos not leave the matter at mere 
poetic fitness. Tt Suggests various proofs in 
confirmation of the belief it inculcates. They may 
not be proofs in. the strict sense of the term, but 
they will help us to get a ‘conjectural insight ' 
into the truth. The arguments suggested are;— 


(i) Argument from Design—This is a phrase 
familiar to the student of Natural Theology, 
but its application here is somewhat 
different. Wherever we finda contrivance, 
We find some one Whose purpose it 
Serves. <A house, for example, is not 
built for itg Own sake, but for some one 
else who will dwell in it; and its various 
Parts are all designed to meet his needs. 
In other Words the house and the dweller 
are disparate and the destruction of the 
house does not, as a matter of course, 
mean the destruction of the dweller. 


Similarly in the case of our body 
which consists of qd 


ivete, u petes F8lhdation USA 


gD Rept D meii Rs eua aged ee eq cac m Re 


(ii) 


vii 


designed to serve a particular end. The 
existence of the body implies the exis- 
tence of something else for whose sake 
the various bodily functions co-operate. 
This something is the soul or Jiva. 
Apart from such au independent entity, 
the whole mechanism of the body would 
be meaningless (v,1 & 3.) The dissolu- 
tion of the body cannot thus perforce 
mean death to the soul. Rather deser- 
tion by the soul would lead to the dis- 
integration of the body (v, 4 & 5.) 


Argument from Karma— The responsi- 
bility of the individual for his actions is 
a deep conviction of the human heart. 
Jf there were no such conviction there 
would be absolute chaos in the moral 
world. Butin the narrow span of our 
present life, we cannot -possibly reap 
the fruit of all that we do. Nor can we, 
so far as this life is concerned, be held 
responsible for all the pain or pleasure 
that may cometous. A single life is 
thas inadequate to account for all its 
anomalies; and if the common belief in 
moral responsibility is well-founded, we 
must admit not only the survival of the 
soul but also its pre-existense with 
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reference to this life (iv, 5; v, 7.).* 


The soul may not be co-terminous with the: 
body, but this does not necessarily mean that it. 
is immortal. The question whether the individual 
soul is immortal is answered in one of the verses t 

, (18) of the second valli, but this answer appears. 
mixed up with references to another entity 
which, from certain epithets used there as well 
as from the immediate context, is seen to be 
Brahman. Why does Yama bring in Brahman 
when Nachikétas has questioned him only about. 
the Jiva? To explain this divergence between 
the question and the answer, it is necessary to 
refer to certain details occurring in the beginning 
of Yama's reply. Yama begins by congratulating 
Nachikétüs on his firmness of resolve and then 
Points out the distinction between vidyd and. 


* It may be pointed out here that these 
in establishing tho existenc 
God. (i) A house not onl 
designer. Our body mu 
(i) It justice should be meted out to 
^ With thoir respective deeds, there must be an all-knowing 
and all-controlling Ruler to di 
Yt is to be adde, 


very arguments 
e ofa Personal 
y implies a dweller, but also a 
st similarly imply our Maker. 


d, however, that 


i lin g ono are Practically the 
by Sri Krishna whil addressing 4: 


i, 19 & 20), 
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avidyá (ii, 1—6). In explaining the nature of 
vidyd or ‘right knowledge,’ he naturally introduces: ` 
the subject of Brahman (ii, 12) and alludes to 
the great good which a disinterested person like 
Nachikétas may derive from knowing the true 
nature of this ultimate reality. Vevrtam sadma 
nachikétasam manyé: (ii, 18). "The gates of ever- 
lasting joy are open unto Nachiketas. This 
prompts Nachikétas to question Yama about Brah- 
man also (ii, 14). There are thus two questions. 
to be answered, but from the stand-point of Yama, 
who has realised the identity of the Jiva with 
Brahman, the two questions reduce themselves- 
to but one.“ The fundamental identity of 
Brahman and the Jiva is the central point of 
Yama's teaching as expressly stated by him more 
than once. (vide e.g. iv, 10). He regards them 
as one in his reply and generally refers to them 
| both simultaneously, for he wishes to impress. 
| on the mind of the pupil that the two entities are, 
in realiy, the same. Apart from this general 
implication, the simultaneous answer has an extra 
significance in the verse we are now considering. 
The question of Nachikétas, as literally understood;. 
no doubt refers merely to the survival of the soul 
* According to the Vedanta Sütras, the fact that Yama 
has granted only three boons is proof positive that these 


two questions are in reality only one. (Vide Vedanta 
Bátras I. iv, 1). 
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‘after death, but it really touches its eternal 
persistence or immortality; for Nachikétas who 
fears that his father will reach ‘the blissless 
worlds,’ because of his mean gifts to the priests 
(i, 3), must believe in the soul’s survival. Besides, 
toa Véddntin, eternal persistence alone is real 
existence; all else is only apparently oxistent. 
Adavanté cha yannásti vartamdnépi tattathá: ‘What- 
ever has not been from the beginning and will not 
be until the end, does not (in reality) exist 
even now’. * Understood in this wider sense, 
Nachikétas' question cannot be answered without 
a reference to Brahman, for according to the 
Vedanta, the individual soul is ag much phenomenal 
as anything else and is therefore mortal. But 
there is a sense in which it ig immortal and that 
isin so far as itis one with Brahman, the ever- 


lasting; and this is the import of the 7 


mantra in 
question. 


On what evidence do 
-of the individual soul 
‘on his own 


es Yama base the identity 
with Brahman ? Chiefy 
intuitive experience. Yama here 
reperesents the typical teacher of the Vedanta and 
the insight of Such a teacher must necessarily 
form our main guide in this matter for it does 
not admit of being demonstrated. 
matirápanéy& (ii, 9). But the li 
not altogether excluded. 


_ * Gaudapada? 


ght of reason is 
It is utilised as an 


3 Kdrikds on Mandtkydpanishad, ii, 6. 
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accessory and we may summarise Yama's argument 
in regard to this point as follows— 


Every state of consciousness implies that 
in addition to being aware of one or more objects, 
-wo are aware of our own selves as cognising agents. 
While the former of these two elements shifts 
from one mental state to anoiher, the latter 
endures through them all. We observe. moreever, 
that this enduring element is the same not only 
in successive modes of consciousness during the 
waking state (iv, 3) but alsoin dreams. (iv, 4; v, 
8 & 15). There is thus a stream of self- conscious- 
ness running through waking life and dreams. 
"Thereis no break in its continuity even during 
dreamless sleep (sushupii) A person who gets 
up from profound sleep is not oblivious of its 
peaceful repose; yet this repose is not a present 
but a past experience. Ii isa reminiscence and 
aS such means that there was no gap in self 
‘consciousness, Again a person, enjoying sound 
sleep, if awakened all on a sudden, implores to be 
‘allowed to go to sleep again, indicating thereby 
that the enjoyment was a present experience. 
The very phrase ‘enjoying sleep’ implies it. Does 
this self-consciousness which persists throughout 
life ever suffer any check ? Although individual 
Streams of thought are different and may cease 
fo exhibit their individuality, their primal element 
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and this chattanya is termed Brahman. This 
unitary principle must be eternal for the very act 
of conceiving an end to it involves sentiency 
(iy, 15). The identity of the Jiva and Brahman 
means the unity of chaitanya; and the immortality 
o} Brahman or the Jiva, its necessarily persistent: | 
character. | 


The individual soul in so far as it is one with 
Brahman, is not only eternal in its duration but 
- also cosmic in its nature. Tadu ndtyéti kaschana, 
‘ Naught transcends it’ (iv 9). There are passages | 
all over the Upanishad in which Yama dwells on 
the cosmic character of Brahman. In certain of | | 
these passages, Yama identifies Brahman with some 
object of special glory in nature (cf. iv 8); and | 
in others, with the universe as a whole (cf. v, 2); | 
aud means thereby that not only what is best in 
nature but also all nature is Brahman. We find the 
self-same reality everywhere and all differences 
of form are mere appearances. They are, so to 
speak, waves in the vast ocean of Brahman. 
The attribution of diversity to unity is the result 
of a misconception. Fire, for instance, although 
ess and the same,appears to possess varying forms- | 
ìn virtue of the objects, such as a glowing iron- | 


ball through which it manifests itself (v. 9). 
Plurality is no more a 


than it is of the other. 
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As eleswhere, Yama suggests a particular line 
of argument in support of the universal character 
of Brahman. An effect when it ceases to exist 
is seen to merge in its material cause. A pot, 
for instance, when broken, turns clay. The 
essential element in the pot, viz. clay, persists, 
while its form or its particularity disappears. In 
other words the truth underlying a cause and its 
effect is what is common to them both. Cause 
and effect arein reality the same; and what 
differentiates the one from the other is formal, 
transient or unreal. Now the clay is as much an 
effect as the pot and it is not difficult to conceive 
of its merging in its material cause and losing 
its own particularity thereby. This process of 
tracing back an effect to its cause is obviously 
unending. And in this unending process we never 
arrive at a stage when the cause ceases to possess 
a specific character and cannot therefore 
marge in its own cause. What then is ihe 
ultimate fac& of ihis infinite series of causes and 
effects? Surely it cannot be nothing, for every 
link in this chain is experienced as something 
positive. If the essence of a cause and its effect 
is what is common to them both, the underlying 
truth of the series we are considering must be 
its positive or existential character, which persists 
intact throughout. ^ This unchanging noumenal 


4 ide oisi i. 19 and Anandagiri’s comment. 
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Existence or Being is Brahman. It is the one 
eternal reality—neither cause nor effect; but 
something that is the substratum of both. All 
finite things exist through it; it is the mülasára or 
the ‘root-essence’ of the universe.” 


We have now to inquire what the bearing 
of all this teaching is on practical life. One thing 
is certain, that if unity is the final truth, the 
common view of life which regards variety as a 
genuine character of the universe must be radi- 
cally wrong. According to the ordinary view, we 
consider ourselves as distinct from everything else. 
A cleavage is thus established between ourselves, 
on the one hand and the rest of the world, on the 
other; and we come to look upon men and things, 
not as they are in themselves, but as they are in 
relation to us. This relative interpretation 
of life is avidyá or ignorance. Ignorance breeds 
narrowness and narrowness breeds misery. If we 
wish io escape from this misery—this whirl of 
desire and interested activity—we must cultivate 
A spirit of detachment with a view to ultimately 
purify ourselyes of all selfish impulses (vi, 14), 
Detachment or virakti is the ver 


: y foundation of 
Vedantic culture. The value of oirakti in recti- 


fying our attitude towards life may be well 


illus- 
trated by a reference to Art, the higher and 


more 
*Vide Bhashya on vi, 1. 
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enduring pleasure of which is largely due to the 
disinterestedness with which we regard situations. 
therein represented. If we could train ourselves 
to contemplate actual things with a similar detach- 
ment, we might derive from them a new joy, all 
untainted by sorrow. The Káthakopanishad 
lays much stress on the necessity of acquiring this 
power of detachment and that is the chief signific- 
ance, as already stated, of Nachikétas's temptation 
by Yana, 


Virakti, however, does not represent the 
entire means of achieving spiritual success. We 
may kill all personal desires, as indeed Nachikétas 
had done, but until variety ceases to impress us aS 
genuine, the Vedantic goal will not be reached. 
If variety is not to delude us, we must see oneness; 
not merely know that all things are one. For our 
belief in the diversity of the world is the result of 
an immediate perception; and consequently 
nothing but an equally. immediate apprehension 
of unity can overcome it. To take the old example 
of a person mistaking & tope in the dusk for a 
Serpent, no amount of reasoning or assurance by 
another will convince him that it is not a serpent. 
But a little scrutiny with the aid of a light will 
carry conviction at once. Tf we should directly 
experience unity, we must practise communing 
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yoga. Ibis a difficult art to practise aud success 
in it can be attained only by long and patient 
assiduity (vi, 11). But it is essential to succeed 
in it if our aim is ‘self-knowledge’ (áimajnána) in 
the true Vedantic sense. (ii, 12; vi, 18). 
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KATHAKOPANISHAD 


WITH THE COMMENTARY 


OF 


SM] SANKARACHARYA. 


Om! Adoration to the holy Yama, son of 
Vivasvdn, teacher of Brahma-knowledge and 
(adoration) also to Nachzkétas. 


Now we begin a brief commentary on the: 
(various) chapters of the Káthakópanishad, with æ 
view to make them easy of understanding. The 
form ‘ Upanishad’ is derived (as a substantive) 
from the root sad, ‘to loosen’ ‘to reach’ or * to 
destroy’ with wpa and ni as prefixes and kvip as 
termination! The word means 'knowledge' re- 
lating to the entity, which forms the subject-matter 
of the treatise to be commented upon and which 
is to be known (by those that desire deliverance). 
Etymologically, how does the word ‘Upanishad’ 
(it may be asked) signify knowledge? We reply— 
; 1. This, in reality, is no termination at all and is, so to 


speak, a grammatical fiction. Consequently the form that 
results when the termination is added is identical with the 


à 


rooL.—upa-tnitsad. : 
2 coo. pe RA Sisa Collection, New Delhi. Digitized by $3 Foundation USA 


2 
When persons desirous of liberation and mindless 
of all concerns, whether visible or known only 
through the Veda,! betake themselves to (upa) | 
the knowledge signified by the word ‘Upa- | 
nishad' and described in what follows and pursue 1 
it devotedly and firmly (nz), it loosens or destroys 
their nescience-together with its off-shoots-which 
is the root-cause of their mundane existence. So 
derived does ' Upanishad’ denote Brahma-know- 
ledge. Thus we find stated in iii, 15 ‘Knowing | 
it, one liberates oneself from the face of 
Death’. Or Brahma-knowledge (may be taken to 
be denoted by) ‘Upanishad "derived from sad 
“to reach "because this knowledge unites with 
(gamayati) the supreme Brahman, persons of the 
above description that are desirous of liberation? 


— eee eee 
1. Rewards are of two kinds (i) drshta or visible i. e. 
attainable in this life, such as spiritual lustre, 
adrshta or invisible i. 9.,, attainable only 
such as svarga. Since the latter aro known 
the Veda or revealed knowledge they are te 
vika or * known through vorbal testimony.’ 


and (ii) 
in another life, 
only ihrough 
rmed dnusra- 


j 

į 

| 

s 

| 

| 

j 

i 

i 

| 

1 

) 

i 

: | 
2. Tho former explanation was based on the first and | 

the third of the root-meanings referred to above; the | 
Present ono is based on the second of them, Iu his. com- l 
montary on the Taittiriya Upanishad, Sri Sankaráchár Í 
adds anothor explanation—upanishannam vå asyâm par ie i 
sréyah iti and the Vanamaálá remarks that this s Bt | 
Sankardcharya’s own explanation, while the oth ai 
based on the views of grammarians. SEM j 
$ 
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Thus we find stated in vi, 18—' Having reached 
Brahman he became sinless and deathless.’ 
Again knowledge of Agni-the first-born child of 
Brahma and knower-sought for in Question 2, 
may also be called * Upanishad ' — e&ymologically 
connecting the word with the root sad meaning 
‘to loosen’ or ‘to destroy’! for by causing the 
attainment of heaven, it reduces, or destroys 
the distress of dwelling in the womb, birth, old age 
and so on which constantly recur in other worlds? 
Accordingly we find stated in i. 13 “Residing in 
heaven, they attain godhead.’ Well, do {not 
students (and teachers) mean the treatise also 
by the word ‘Upanishad’ (when they say for 
instance)— We study the Upanishad' or “We 
teach the Upanishad'? There is nothing wrong in 
this, for (although) the meaning of the root sad, viz, 
the destruction &e. oi the source of mundane exis- 
tence, such as nescience, cannot refer to a mere 
treatise, it can well apply to knowledge and as an 
aid in (acquiring) that (knowledge, the treatise 
also) may reasonably be denoted by it, as is done, 
for example in (the statement) ‘Ghee is life”. 
Thus the word Upanishad primarily denotes 
“knowledge ' and secondarily “a treatise.’ By the 
1. Read avasddayiirivéna saithilyápádanena vá. 
3. or instance in the world of mortals. 
_ 3, Asin the case under consideration here also ghee 
which is supposed to lead to long life is used to mean 
‘length of life.’ 


y 
^ 
5 
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foregoing derivation of the word * Upanishad’ has 
been specifically indicated! the person entitled to 
(receive) that knowledge.. Its subject-matter also 
has been implied (thereby) as being the supreme: 
Brahman, identical with our own deeper self. Tho 
object to be attained is absolute escape from the 
cycle of existence by becoming (one with) Brah- 
man itself. Such an object shows their inter-rela- 
tion also? Thus the following chapters which 
reveal that knowledge as perfectly as an amalaka 
frui& (reveals itself when) placed on the palm of 
the hand indicate specifically the persons entitled 
to study them, the subject-matter, aim and inter- 


relation; and we shall therefore explain them 
according to our lights. 


The (following) episode is for the purpose of 
extolling the above knowledge. 


l. Desiring (for its fruit) 
Vájasravasa, they say, (perform- 
ed the Visvajit sacrifice at which 
everything has to be surrender- 
ed) and gave away all that he 
bei He had a son, by 
name Nachikétas. 


1. See note 4 on pago 8 of * Isdvdsyépanishad, » 


` 


t 
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Usan-wishing for. ha vai—are two particles 
referring to past events. Vájasravasa—Vájasravas 
may mean ' one that has fame due to offering food 
freely ; or (the word may be taken) as a proper 
noun. Véjasravasa=son of Vájasravas. He once 
performed’ a Vésvajit sacrifice seeking its fruit; 
and in that sacrifice he gave away (dadau) all his 
wealth (sarvavedasam). That sacrificer had a son 
named Nachzketas. 


2. When the offered (cows) 
were being taken (severally to 
the priests and others that had 
assembled) faith entered him, 
although he was: a (mere) boy ; 
and he thought : 

Tam i.e., Nachikétas. kumdram santam i.e., 
who was yet a young and immature boy. sraddha— 
belief in the existence (of after-life)—faith. dvivesa 
=entered. He was prompted by a desire to do real 
good to his father. When? When the presents, 
viz., cows, were being taken severally to the priests 
and others that had assembled. sah i.e. that 
Nachiketas, prompted by faith. amanyata= 
thought (within himself.) . P 
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.9.- Presenting such (cows) as | 
have (almost) finished drinking | 
water, eating grass, yielding | 
milk and are impotent, one (the . 
sacrificer) goes to the worlds that | 
are known as anandah (blissless). 

The four epithets beginning with pitodakák 


refer to the cows intended for presents and signify 
that they were useless! ¿âh i.e. 
which are like these. dadat i.e., granting, as re- 
wards to priests. anandéh = anánandáh = un- 
happy. ¢ lokáh-(such worlds) sah ie, the 
sacrificer. gachchati=(goes). 


those cows 


a pc ha a 


“Since the result of this imperfect sacrifice: 
will thus be unwelcome to my father, I, being his 
son, should prevent it by bringing about the 
completion of the rite 
myself’? 
and— 


even by Sactificing 
—80 thinking he approached his father 


4. He said to his father —— T 
1. "Vájasravasa was 


probably poor and this was lu 
could give. But even then he co mere 


j 

i 

i 

i 

i 

(oy | 

ald not hope for much | 

good resultiog from the Sacrifice, | 


because the 
given should be of some value. Presenta 


2. The chief aim of a dutif a : 
CC-0. Prof. Sbigtal¥iiag Testik L iP dios tt Die y ma wenn deta USA 
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whom wilt thou present me?’ 
(Being disregarded in the first 
instance, he repeated the same 
question) for a second and a 
third time (when) the father 
(getting angry that his son was 
behaving unlike a boy) said to 
him—‘Unto Yama shall I give 
thee. 

Tata- Táta- O father. kasmai i.e. to which 
priest. dásyasi-you give me as & present. Thus 
saying he was disregarded by his father; still the 
son asked him a second and a third ‘time—To 

. whom will you give me ?' ‘To whom will you give 
me?’ Then the father thinking that it was not 
fitting that a boy should thus (behave) said— 
mrityave=to Yama, the son of Vivasván. tva=you 
dadámi-1 give. 


Thus told, the son long reflected for himself? 
How? As follows— 
5. Among many (sons or 
disciples), I pass for (one ot) the 


eee ae m 
m ae 1. Paridévaydm chakdra dirghachintam  kritaván 
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best (or among many (sons or 
disciples) I pass for (at least one 
of) the second best. What duty 
towards Yama, that (my father | 


has to fulfil) today, does he ful- | 
fil through me ? 


Bahünám i. e, among many sons or disciples. 
4mi-I pass (i. e. I act.) prathamah i.e. with the 
best mode of conduct (suited to) disciples and | 
others. bahûnám i.e. among many middling | 
(pupils or sons). madhyamah i.e. with the mid- | 
dling mode of conduct. But never (have I conduc- 
ted myself) in the worst ( manner)! Though I am 
a son with such good character my father has said 
to me— Unto Yama shall I give thee. What 
purpose of Yama that had to be served today? 
could my father serve by giving me away ? Surely 
there is no such purpose and my fathe 


r has said 
1. Anticipating the teacher’ ^ wi 
e à 8 or parents’ wishes and 


i NN 


+ prom 

the next best mode ; and neglecting orders given is styled 

us Worst form ofconduct (A) What is implied here is 

Š a estes m mainly of the first type, but some times 
i the second. He was n Q zli 

his duty towards his father. (G VIT. SORTEM 

2. No such Present to Yama j 

Si x9 RUOh presen na is to be made ; i 

eit ; ERS S = a 29 Made in the rite 
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this in (mere) anger. Yet this word of my father 
ought not to become untrue. 


So thinking (the son) said reflectively to his 
father who had begun to repent for what he had 
-Baid— 

6. 'Consider how it was with 
your forefathers ; behold how it 
is with later (men). (Ímprobity 
never saves one for) like unto 
grain does man ripen and, like 
unto it, spring to life again.’ 


Anuz=in order. pasya- consider. yathá i.e., in 
what manner, they were. púrve i.e. those who 
preceded you—your father, grand-father and so on. 
Looking back on them you must follow their 
practice. apare i.e., how good people now living 
‘conduct themselves. pratipasya i.e., consider them. 
iathá-as well. There was not and there is not 
any falseness in them!, Nobody can by lying 
overcome decay or death, because mortal man 
(martyah) like corn (sasyamiva) becomes ripe 
(pachyate) and dies; and having died, comes to 
life again like unto corn. What is to be got then 
from breach of faith in this transient life? Pre- 


1. Omit fadviparitam asatám cha vrittam mrishd- 
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serve (therefore) your probity. What (Nachikétas) 
means is— Send me to Yama.’ 


Thus addressed, the father sent his son to 
Yama in order to keep his promise. And, going to 
Yama's abode, he waited for three days as Yama 
had gone out. When he returned, his attendants, 
or perhaps his wife, said to him as follows, inform- 
ing him (of what had taken place in his absence)— 


(. Agni (himself) enters the 
house as a Bráhmana. guest and 
(people) do him this appease- 
ment Bring water, O Yama (for 
washing his feet). 


Vaisvánarah i.e. Agni himself. pravisatt 
grihán—enters the house as if burning it. atthih 
Bráhmanah i.e. when a Bráhmana (comes) as a 
guest. tasya=to him, étdm sántim kurvanti i.e. since 
good people appease him by this offering of water, 
Seat and so forth, as if to o 


vercome the burning 
by. Agni. Therefore bring (ha: 


ra), O Yama (vaivas- 
vata) water (udakam) for Nachikétas to wash his 
feat. Besides, harm is said to result from not: 
acting thus. 
8. Hopes of general and 


ieee re DIE ica ac 
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templation, and of kindly speech; 
the fruit of sacrifices and charit- 
able acts: all one's children. and 
cattle—this does a  Bréhmana 
divert from a short-sighted man 
in whose house he dwells foodless. 


Ásá— desire for undefined good things. pra- 
tikshad—looking forward to defined good things!. 
sangatam=the reward of meditation”. — sünriám 
ie, the reward of kindliness of speech. tshtá 
pártó—4shia is the fruit of sacrifice; and párta, 
the fruit of charitable acts like opening pleasure- 
gardens for instance. putra pasümscho, 'sarván- 
children, cattle aud all. état=all this just 
mentioned.  vrinkie-keeps away OF destroys. 
purushasya=of a man. alpamédhasah=of small 
wit. yasya grhé=in whose house. anasnan=food- 
less. vasati=dwells or stays. Brahmanah=% 
Brahmin. What is meant is that a guest should, 
under no circumstances, be disregarded. 


Thus addressed, Yama went to Nachikétas and 
said to him, after duly honouring him— 


1. Read anirjndtapratishtharthaprarthand sé 5 
nirjnátapratishthárthapratikshanam pratikshd. 


i 
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9. Since thou, a venerable 
guest, hast stayed foodless in my 
house for three days, O Brahman, 
I make obeisance to you. Let 
me, O Brahman, be saved from 
that sin. Choose thou three 


boons against (the three days of 
thy waiting). 


Tisré rátrih-(three nights). yat=because. 


avdisth=you dwelt or waited. grihé mé=in my 


house. anasnan=(without eating food). Brah- 


man-O! Brahmin. atithih=as guest. namas- 


yah=worthy of being honoured. mamas té astu= 
let there be (this) adoration to you. svasti mé 


9 Spent without food. 


t = = r k 
TU three. vardn boons. v: nishva 4. e as 
Ee, 


of me. 


y Nachikétas replied thus—Tf - d 
me C ou incli 
S y are incline 
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10. That Goutama (my 
father) may lose his anxiety and 
become complacent and free from 
anger ; and that recognising me, 
when set free by you, he may 
greet me—this I ask as the first 
boon of the three. 


Sántasamkalpah—samkalpa is anxiety as to 
what the son will do going to Yama. One whose 
anxiety is quelled is (termed) sántasamkalpah. 
sumandh=one that has a pleased mind. gathá- 
syét=so that he may become. vitamanyul=free 
from anger. Goutamah i.e my father. må abhi— 
regarding me.—Mrityé=O Yama. Further,  tvat- 
prasrshtam i.e., liberated and sent home by you. 
mé i.e., me. abhivadét=(greet). pratitah.—recogni- 
sing as ' This indeed is my son who has returned’. 
état d.e. this object. traydndm=ol the three (boons). 
prathamam varam=the first boon, viz., the gratific- 
ation of my father. vrne-l ask- 


Yama said— 
* 


11. As of old will be, recog- 
nising thee, (thy father), Oudda- 


| 5 
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my favour, peacefully will he sleep | 
through nights and become free 
from anger, seeing thee liberated 
from Death’s face. | 
Yathá purastát i.e., as your father's heart was | 
formerely full of love for you.  bhavitá i.e., so | 
will he be affectionate towards you. pratitah= | 
recognising (you). Auddálakik is the sume as 
Uddálaka. Arunih=son ot Aruna. Or 


i 
| 
| 
j 
Í 
| 
| 
i 


we may 
take him to belong to two families! (anā interpret 
Auddálaki as ‘son of Uddalaka'). matprasyshiah= 


favoured by me?, sukham=peaceiully. rairth i.e. 


the remaining nights (of his life.) sayitá- will 
sleep. vitamanyuh 


ŭe., losing also his anger. 
tudm=you, his son. 


dadrsivan=having seen. 
mriyumukhdat=trom Death’s 


reach. pramuktam 
—liberated. 


Nachiketas said— 


12. In the heavenly world 
there is not any fear; 
art thou; and no one 
afraid of old age. 


| 
| 
| 
f 
j 
| 
1 
| 
i 
not there | 
(there) is | 
: Overcoming | 
[ey O 1 ~ si 
hunger and thirst and leaving 
1. Through adoption. 
2, Anugndiah amugrakasampannah (G) 3 
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sorrow behind, one rejoices in 
heaven. 


Svargé loké=in the heavenly world. bhayam 
de. fear arising from disease and so forth. kin- 
chana=even a little. na astt=does not exist. na 
tatra tvam i.e., you cannot there (overtake people) 
unexpectedly ; hence nobody when he gets old 
fears, as here, from you (na jarayá bibheti.) The 
third line means—Having overcome both hunger 
and thirst. sdékdtigah=(literally) going in advance 
of sorrow z.¢., free from mental pain. módate- 
enjoys himself. svargaléké=in heaven. 


19. And thou knowest Agni 
the aid to heaven, O Yama; des- 
cribe him to me; I am devout. 
(How) sacrificers attain god- 
head—this I ask as my second 
boon. 


Agnim svargyam t.e., Agni, the means of 
attaining the heavenly world, so excellent. sa 
ivam i.e., (you who are well-known.) adhyéshs i.e. 
you remember or know. mriyo=O Yama. 
prabrühi- relate. tam- him. sraddadhásdya 
mahyam—to me full of faith, desiring heaven. 


Svargalékah=those whose abode will be heaven 4.e. 
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sacrificers. amrtatvam=immortality or godhead. 
bhajante i.e., reach by worshipping this Agni. | 
état i.e., this knowledge of Agni. dvitiyèna varéna 
wné=1 ask as the second boon. The following is 
said by Yama— 


14. Knowing, as I do Agni, 
the aid to heaven, I shall des- 
cribe him to thee—learn it of me, 
O .Nachiketas. Know him as 
the means of attaining the 
boundless world, as the support 
(of the Universe) and as abiding 
in the hollow of the heart. 


Te i.e. to you. prabravimi-I declare. tadu 
ie. what you have asked for. mè t.c., through my 
words. Qibódha- understand, being attentive. 
Svargyam agnim= Agni useful for heaven 4e. Agni; 
the means of securing heaven. Nachikétas ^ O 
Nachikétas. prajánan i.e., knowing (him), The 
words prabravimi and nibodha are Meant to 
attract the attention of the disciple, 
extols Agni. ananthalokaptim 1.e., the aid i $ 
ing the reward, viz., of the heavenly ae 


. world. 5 
=and. pratishtham—the basins a athó ‘ 
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Yama now 
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being Virdil étam i.e, such Agni—now to be 
described by me. viddhi-know.  ivam-you. 
nihitam i.e., as abiding or placed. gukdydém=(in 
the cave) że., in the mind of the wise. 


The following (does not form par& of the 
dialogue between Yama and Nachikétas) but is 
what the Upanishad states — 

15. Yama described to him 
that Agni, the first-born of the 
Universe, (as also) what bricks 
(have to be used in building up 
the sacrificial altar)—how many 
and in what manner. And he 
(Nachikétas) repeated all that 
just as it had been told ; then 
pleased with him, Yama spoke 
again. 


Lékddim=the beginning of the worlds, being 


1. The evolution of the world is conceived of in 
three stages—(1) The undeveloped stage known as Prakrti 
(2) a subtle intermediate stage of which the presiding 
Power is termed Hiranyagarbha and (3) the gross 
perceived Universe of which the presiding Power is known 
as Virdt. Agni, Vayu and Aditya are only different aspects 
of Virát. 
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the first embodied (of created things!). tam 
agnim $e. the Agni about whom Nachikétas had 
questioned. wovdcha i.e. Yama described. tasmai 
ie. to Nachikétas. Further— Yå ishtakdh i.e. what 
kind of bricks are to be arranged (for the sacrificial 
altar). ydvatir vå ie. how many in number. 
yathá vá ie. and in what manner the fire is 
kindled. The meaning is that Yama described all 
this. sakcha api ic. Nachikétas also. tat ie 
what had been said by Yama.  pratyavadat= 
repeated. yathéktam i.e. correctly. atha=(then). 
asya te. by his repetition.  tushtah=pleased. 
mriyuh= Yama. Punah éva åha=addressed again, 
desiring to „grant a boon in addition to the three. 


How? 


16. To him said high-mind- 
ed Yama, full of delight: *I 


give thee now another boon; 
by thine own name will this Agni 
become (known) Take also this 


Many-coloured neck] Y 
us ace (from 


1, Compare the Smrti text— / 


Sa vai sariri 
var prathamah ; 
uchyate Adil, ES TA vai pu 
variata, 7'4 sa Bhatanam bralimagne d 
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Tam i.e. Nachikétas. abravit=(addressed). 
príyamámah i.e. feeling delighted at the ability 
of his disciple. maAhátmá i.e., one that is not potty- 
minded. varam i.e., a fourth (boon). tava=to 
you. tha i.e. as a token of delight? adya=now. 
doddémi=I give. bháüyah-again. tava éva i.e. of 
you (Nachikétas). ndmnd=by the name. bhavitd 
i.e., will become well-known. ayam agnih=this Agni 
who has been described by me. cha=and. mám 
srikdém=this sounding necklace of precious gems. 
anékarüpám-wmany-coloured. grhdna=accept. Or 
sriiké may mean ‘the straight path of Karma; 
when the last line means— Receive (from me) 
further knowledge of Karma, the source of various 
rewards? ' 


Once again Yama extols Karma— 

17. Sacrificing thrice, associ- 
ating with the three and doing 
the three duties, one overcomes 
birth and death. Knowing the 


son of Brahmé, the omniscient, 
resplendent and worthy of ado- 


1. A petty-minded teacher would perhaps have felt 
jealous at the extreme cleverness of the pupil (G). 


9. Ihéli vyáchashte pritinimitiam iti (G). - 
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ration, and realising him, one 
obtains this everlasting peace. 


Trindchiketas i.e. one who has kindled Agni | 
thrice (for sacrifice) or one that knows him, | 
studies about him and sacrifices to him.!  tribhik | 
t.e. with mother, father and teacher. éiya=having | 
obtained. sandhim=sandhdnam=companionship. | 
The meaning is—' Having duly received instruc- 
tion from the mother and others, They, indeed, 
are kuown as the source of authority according 
to another sruti—' As one who had (the 
benefit of a good) mother and (a good) father 
&c.^ Or the ‘three’ may refer to the Védas, 
Smrtis and virtuous people; or to perception, 
inference and revealed authority. For these also, 
as is well-known, inculeate duties? trikarmakrt— 

performing sacrifices, stud : 
bestowing gilts.  Larati-crosses. janmanrtyn= 
emer aaa maa 
Ea rahmd or Hiranya- 
garbha; jna means ‘all-knowing’, Apni ; feed 
knows all, devam.— so-called b Ean aooe 
brilliant, possessing knowled DENEN 
ge &o, idyam=a- 


ying sacred books and 


2. Brk: Up: iv,i,9 


1 3. Visudahil dhormddyau A tik Ay ; 3 
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dorable. viditvd=having known. qichóyya ie, 
perceiving as one with one's own self. imám 
=(this) ze. present to the devotee's mind as the 
result of meditation.  sániim-peace. atyantam 
ett=plentifully obtains. It means that one (that 
does all this) attains the position of Virdi—the 
result of practising meditation and Karma simul- 
taneously. i 


Now is concluded the reference to the fruits 
derivable from meditating upon Agni and sacrifi- 
cing to him. The topic in question also (is 
coneluded)— 


18. He who has sacrificed 
thrice to Nachikétas. and who, 
knows this three, and, so know- 
ing, meditates upon A gni—throw- 
ing off the shackles of death 
before and overcoming sorrow— 


rejoices in the heavenly world. 


The term Zrindchikétas has been explained 
already. trayam i.e. as stated before— what bricks, 
how many and in what manner.’ état=this. 
viditod—having known. yah=whoever. évam 4.6, 
as one with one's own self. vidván i.e. knowing 


m; chayanam karma (G). è 
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Agni. chinute=performs. máchiketam i.e. medita- 
tion upon Agni! sali (be) -mrtyupásán—viz. 
attachment and hatred arising from evil.2 puratas 
=before i.e. before the collapse of this body. | 
pranddya=having shaken off. sókátigah-xelieved | 


of mental sorrow. médate=rejoices. svargalóke- | 
in the world of the Vérát i.e. 


identifying himself 
with the Virát. 


19. This is thy 4 gu, O 
Nachikétas, who leads (sacrificers) 
to heaven and whom thou chosest 
as thy second boon. 


people will call b 
only. 


This Agni, 
y thy (mame) 


Choose (now), O Nachi- | 
kétas, the third boon. 


Eshah-this, te ie, to you. agnih ie. the 
hoon relating to 


Agni. Nachikétah-Q. Nachiké- | 
tas. svargyah=a help in securing Heaven. yam | 
t.e. which boon of agni. arnithéh=you sought or 
prayed for, dvitiyéna varéna, =by the second boon. 
This boon about Agni has been &ranted, (So saying 

Further— 


Yama) concludes the Present topic, 
etam agnim=thig Agni. 


tava èva i.e, by your name 
5 l. Agnisabdéng 


tadvishayakogy, TA 
Aha kratum iti—samkalpam aj Pe S st 


!yánam iti Yayat 
2. Read adharmajám, . y 
VPE x : n 
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only. pravakshyanti (call). jandsah=jandh=people. 
This is the fourth boon granted by me, being pleased 
(with you). írtiyam-the third. varam=boon. 
nachikétah=O | Nachikétas. vrnishva- ask. For 
if I do not grant it I shall certainly remain 
indebted to you. 


So much only is to be understood from the 
preceding Mantra and Bráhmana (portions), which 
are either mandatory or prohibitory in character, 
viz., that their theme (is worldly) as indicated by 
the above two boons and not the knowledge of the 
real nature of the entity of the Self. Now, in 
order to remove the source of mundane 
existence, viz., that congenital uescience which 
superimposes action, agency and fruit on the Self, 
and which forms the basis of injunctions and pro- 
hibitions—it is necessary to explain the knowledge 
relating to the identity of Brahman and the Selfi— 
which is in reality divested of the (aforesaid) 
superposition of action, agency and fruit. This 
knowledge is the very reverse of the foregoing 
(nescience) and yields absolute emancipation. With 
this purpose in view the sequel is begun. And the 
episode (in which the teaching is set) makes this 
manifest viz., that without a right knowledge of 
the Self, the subject of the third boon, there can be 
no final satisfaction even after the attainment of 
the second boon. For, agreeably to the fact that 


cicup E SNP becomes qualified to know Brahman (only) 
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when he grows indifferent, as it were, to what has 
hitherto been taught—the transient concerns of 
Karma involving ends and means—(Yama is seen — | 
in what follows) to decry all this by (his efforts) to | 
entice Nachikétas by offering bim sons &c. 


Being asked to choose the third boon, Nachi- 
kétas said— 


20. There is this doubt when 
a man is dead—some (believing) | 
he is; others, (that) he is not. I | 
would be instructed by thee in 


this knowledge. (Let) this be the 
third of the (three) boons. 


| 
| 
i 
| 
| 
; Yá iyam i.e. (what is well-known). vichi- | 
kitsd=doubt. Dréte manushyé=when a man is dead. 
asti iti V. e., that there is his Self, distinct from — . | 
the body, Senses, mind and the intelleot, associated l 
(now after death) with a different bodily frame: | 
4ké *.@., Some believe thus. ng ayam asti iti cha 
ké 4. e., others believe that there is nothing of the 
kind. In this matter neither Sense-per : r 
inference can give ug definite owled x si on 
however, the highest end of man i p m 
upon this knowledge, T would lik i ae 
{etatvidydm) taught b mo ME 


Y you (a. : 3 E $i 
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The last pdda means—This is the remaining one 
(of the three boons). 


To find out whether or not the (disciple) was 
wholly fit for Self-knowledge, the means of 
deliverance, Yama said— 


21. Even the gods, of yore, 
have doubted here; it is not easy 
to grasp; (so) subtle is this fact. : 
Choose another boon, O Nachi- 
ketas; press me not, (but) set me 
free from this. 


Devaih api=(even by the gods). atra i. é., in 
respect of this eutity. vichikitsitam 1.0, a doubt 
has been felt. purd=of old. na hi sugnéyam i. e., 
worldly-minded people cannot understand it well 
even though they hear it taught frequently. For 
this subject (eshah dharmah) of the Self is so subtle 
(anuh). Therefore ask for (vrnishva) another 
boon (anyam varam) O Nachikétas. má-me. m4 
uparotsih i.e., do not trouble me as a creditor does 
a debtor. atisrja-leave off. enam=this (boon): m4 
—in so far as I am concerned. 


Thus told, Nachtkétas said— 


99. Even the gods have 
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doubted this, and, since thou, O 
Yama, sayestit to be not easy 
to understand, (kindly instruct 
me, for) another teacher of it like 
thee is never to be found. No 
other boon is equal to this. 


‘The first lino means— That even the gods 
have doubted this we have learnt from you alone. 
tvam-you. cha-and. mriyó-O Yama. yat= 


Since. na sujnéyam i.e., the entity of the Self is | 


not easily known. dttha t.e., you declare. Thus | 


since even learned men do not know it (kindly | 
instruct me.) The third line means—I cannot | 
find another teacher like you though I seek for him. | 
This boon is the means of attaining final bliss. | 


E Et ae s (na anyah varah kaschit) 
9 like (tulyah) unto this ót ^ x 
for this is the (étasya). The reaso 


transi i 
Pe transient character of everything 


Though thus addres; 
sed, ; 
further enticing (Nachikétas) Kama said as follows, 


— 


29. Ask for lo 
and grandsons, 


elephants, gold 
for 


ng-lived sons 
for many cattle, 


and hors 
: es ; ask 
an extensive do LEM 


mai : 
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earth and thyself live as many 
years as thou desirest. 


Satáyushah - those that shalllive for a hun- 
dred years. putrapautrán- (sons and grandsons.) 
vrnishva = (choose). Further—bahan = (many). 
payün-cows &c. hastihiranyam=elephants and 
gold. asvdn i.e. horses also. Further—bhüméh- 
of the earth. mahat=extensive. dyatanam=abode 
i.e. sovereignty over & (large) territory! . vrnishva= 
(choose). And since all this is but valueless if 
one be short-lived, Yama adds—svayamcha=you 
too—jiva i.e. keep your body with all its sense- 
organs in perfect condition. saradah=( autumns) 
years. ydvat=(as many). ichchasi i.e. as you 
like to live. 


24. If thou deemst (any) 
boon like unto this, choose (that), 
as also wealth and long life. On 
the wide earth, O JVachikétas, 
fourish thou. I make thee 
sharer of all pleasures. 

Elattulyam t.e, like to that I have just 


mentioned. varam i6, any other boon. yadi 
manyase=if you think of. vrnishva i.e. (choose 
ee eae 


1. Read mandala sámrájyam. 
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that also). Further—vitiam=much gold, precious 
gems &c. chiragivikdmcha i.c. ask for long life 
also along with such wealth. What need of (say- | 
ing) more? mahdbhimaw=over the wide earth. j 
Nachikétah=O Nachikétas. tvam=you. édhi i.e, | 
be king. Further, kámánám i.e., of all pleasures, 
divine and human. tvd=you. kdmabhdjam 34.6. 
Sharer in pleasure t.e., fit to enjoy pleasures. 


karomi-I make; for I am a god whose purposes 
never fail. 


25. Whatever pleasures are 
hard to attain in this world of 
mortals, ask for all those plea- 
Sures at thy will. These damsels 
with chariots and musical instru- 
ments; not such are obtained 


by men. Be served by these 
whom I give to thee. (Pray) do 


not question about death, O 
Nachikétas. 


| 
j 
| 
i 
| 
1 
| 
j 


pr art: i. 
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—4máh i.e., these celestial. rámáh maidens—so called 
because they delight (ramayanti) men. sarathah= 
possessing chariots. satdrydh=having musical 
instruments with them. And they of this de- 
scription (idrak) are not to be obtained (na 
lambhaniyáh) by mortals (manushyath) except by 
the favour of (gods like) me. dbhth t.e., (by these) 
attendants. matprattdbhih = (offered by me) 
parichárayasva i.e. allow yourself to be ministered 
by i.e., get service, such as washing the feet, done: 
to you. Nachiketah=O Nachtketas. maranam 
i.e., the question relating to death viz, whether 
there is or is nob survival after death, which is 
just like examining (the number of) a crow's 
teeth. md anuprakshih i.e., do not ask (as you 
have done). : 


26. ‘Transient (are these) O 
Yama. and they wear out what 
vigour (there is) in all the senses 
of man. All life is but brief. 
Thine only be the chariots : 
thine, the dance and song- 


svóbháváh 1.e., pleasures you have mentioned, 
which are such that it is doubtful whether or not 
Se e ee oe 


1, This is a familiar expression implying idle 


curiosity. 
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they exist even tomorrow. Further, martyasya= | 
of man. antaka=O Yama. yat i.e., this well-known. | 
tejas - (strength ). sarvendriyánám-oi all the l 
organs of sense. jarayanti=they wear (it) out. | 
The pleasures from nymphs &c., lead only to evil | 
because they wear out one's good deeds}, strength, 
intelligence, energy, reputation? &e. As for 
longevity which you desire to offer, pray listen. 
Sarvam sivitamapi=(all life even) i.e, even the 
life-time of the Creator alpameva=(is but brief). 
How much more go, our ‘long’ life! Therefore let 
the chariots (váhá%) and so forth be for yourself 
(tava eva). And so also yours (tava) be dancing 
and music (nrtyagite.) 
Moreover— 

27. Not by wealth is gratified 
man: wealth, we shall get, if we 
See thee, and live, we shall, as 


long as you are in power. That 


aloneds SS the boon sought 
by me. 


| 
| 
| 
| 
1 
| 
| 
| 
| 
| 
1 
| 


i, Dharmah isht : 
the good that is to our cane (G) Enjoyment reduces 


2. "Reputation is t us 
by sell-indulgenco, hrough disinterested labour, not 
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The first line means—Man is not gratified 
(even) by abundant wealth; for we do not find in 
this world any body feeliug satisfied with acquiring 
wealth. If we do thirst for wealth, we shall get it 
(lapsyámahe) if we (only) see you (adrákshma 
chet två). Similarly also with regard to life. 
jivishyamah=(we shall live). yávat-until vam 

.(sishyasi i.e. you rule in the position of Yama. 
For how can a person after meeting you be poor 
or short-lived? The fourth line means— Self- 
knowledge is what I still seek. 


Since also— 


28. Having approached the 
undecaying immortals and know- 
ing (that eternal benefits can be 
sought of them) how ean a per- 
son—(himself) being a decaying 
mortal on this earth below—(seek 
such transient pleasures ?). 
Realising (the worthlessness 
of the) pleasures of song 
and love, who will delight in 
long life ? 


Ajiryatám amrtánám i.e. the vicinity of ihe 
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immortal gods who do not age. wpétya=having 
reached. One should (thea) obtain from them 
the highest benefits, quite different from these 
(you have mentioned.) 


prajdnan i.e. knowing 
such benefits.) 


jiryan martyah i.e. himself being 
a decaying mortal.  kvadhasthah—kwh is the 
earth; it is also adhah i.e. below, relatively to the 
region of the sky, for instance. The word thus 
means—' dwelling here below. How can such 
an one choose children, wealth &c. which are 
ephemeral and are coveted only by the unwise. 
Another reading is kvataddsthah in which case 
the meaning is as follows—tadAsthah-tat refers to 
children &c.; dsthá is ‘determined attachment.’ 
One that possesses such attachment for them i$ 
termed taddsthah and the expression means when 
(kva) will one that is bent upon attaining the 
highest end-though it be hard of attainment- 
delight in these? None that realises their hollow- 
ese will at all seek them. Everybody wishes to 
climb higher and higher. Consequently I am not 


to be lured away by the offer of children, wealth 
and so forth, 


cite Further, varnaratipramodan 4.64 
tes of song and love from (association with) 


| 
| 
| 
| 


d ud hudyan 1.6, rightly realising how 
3 ey are. idi rre E 
life. kal ve, atidirghe jivité=in too long 


w i a 
can delight. ' Whoever that is prudent, raméta- 


1. Head prajana: 5 5 
J n prayòjana 
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Therefore giving up tempting me like this by 
transient pleasures— 


29. In respect of which, O 
Yama, there is this doubt, teach 
us what that is—in that great 
Hereafter. Naught else but what 
is thus deeply hidden will Nachi- 
kétas choose. 


Yasmin i.e., ia regard to which. idam vicht- 
kitsanti ie, people doubt thus—whether or 
not there is survival of the Self after death. Mríyó 
=O Yama. sdmpardye=in the matter of the other 
world, mahati=of mighty significance yat t.e., that 
which is the settled truth about the Self. tat=that. 
brihi=say. mah-to us. What need for (saying) 
more? yóyam varah i.e., the boon in question 
relating to the Self. güdham anuprávishiáh- deeply 
concealed and therefore hard of perception. tásmáć 
4.e., than that boon. anyam i.e» other which 
relates to what is transient and is coveted by the 
unwise. Nachikétah- Náchiketas. na vrnote i. Gy 
(does not seek), does not even think of choosing. 
This last (statement does not form part of the 
dialogue but) is stated by the srutt. 


— 
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SECOND VALLI. 


After testing the disciple and knowing his 
fitness (to receive) Brahma-knowledge, Yama said 
as follows— 


1. The good is one thing and 
the pleasant (quite) another: 
They two, with unlike ends, do 
binda man. It is well for him 


who clasps the good, but (he), who 
chooses the pleasant, misses the 
true aim of life. 


Anyat-= altogether distinct. sréyah 4. e.. right 
knowlege.’ And (uta) similarly distinct also is 
karma (preyah), te i.e., knowledge and karma. wbhè 
=hoth. ndndrthé=serving unlike purposes. 
purusham, sintiah i.e., bind a man that is qualified 
(for performing sacrifices or for acquiring know- 
ledge), being within the pale of the (four) castes 
and the (four) religious orders. 


Every man i8 
urged by these two—Jndna an 


d Karma—to 
ths Nissreyasam mokshah; 


mcd E to 
tatsádhanatudt gndnam atra 
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practise them, for every man (is seen) to engage 
himself in either the one or the other according 
s he is desirous of attaining prosperity (here) 
or immortality (elsewhere). Since every one has 
to practise either the one or the other, he is 
‘said to be bound by them. These no doubt—each 
singly—serve some purpose of life, but yet they are 
mutually antagonistic, being of the nature of know- 
ledge and ignorance and it is therefore impossible 
for one and the same person to practise both 
simultaneously—without giving up one of them. 
Hence—£ayóh- (of the two). sreyah=(final good) 
exclusively 4. e., discarding altogether the pleasant 
which is of the nature of ignorance. ddaddnasya 
=to one that takes up. sddhw=good, bliss. bhavait 
i.e., (happens). On the other hand he who is not 
far-sighted, being ignorant, deprives himself 
=  (htyate) of the real aim of life (arthát) i. e., he 

loses the only true and eternal end (of life). Who 

is he (that is so ignorant)? He who seeks the 


pleasant. (Ya u préyó vrnite.) 


oe 


The following verse states why if pursuing 
either be within their control— people mostly. 
take to the pleasant. 


2. The good and the pleasant 
(both) go unto man; pondering 


ver then, wise man discrimi- 
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nates. It is the wise that choose 
the good in preference to the 
pleasant; the simple-minded elect 
the pleasant for the sake of 
their worldly well-being. 


True they are thus dependent (on one's 
own wil); still not being easily distinguishable: 


by the dull, either as regards their means or ends, 


the good and the pleasant (sreyascha preyascha): 


become mingled, as it were, and approach (etah), or 
present themselves before man (purusham). There- 
fore the wise man (dhíráh) pondering over them— 
the pleasant and the good-, sifts (vivinakt?) the im- 
portant from the unimportant, as a hamsa (sepa- 
rates) milk from water. And having sifted, chooses: 
(abhivrnite) the good alone (sréyo ht) as being. 
superior to the pleasant (préyasah). Who? A wise 
man (atrah), One that is dull-witied (mandah)» 
being incapable of thus discriminating between 
good and evil chooses (only) the pleasant such as 


cattle, children and the like. yogakshémát means 


“on account of worldly well-being’. ‘for ke 
of his bodily welfare’ 1 8', forthe sal 


z Yogasya pråptasya ksh aksha- 
nam q. Itis sometimes also Sanne E hemo ri 
good things which ony i—yoga, seeking 


do 
Serving what has already boon ag possess and kshema, pre- 
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3. And thou, O Nachikétas, 
reflecting, hast rejected all that 
is near and dear. Thou hast not 
betaken thyself to this path: of 
(worldly) wealth where many 
people sink. 
And you (sak tvam) though repeatedly tempted 
‘by me, have dismissed (atyasrakshth) all pleasures 
(kdmén)—viz. priydn i.e., like sons &e. and (cha) 
priyarüpán i.e., such as celestial maidens! abhidh- 
4jáyam i.e., pondering over their transitoriness, 
hollowness and so forth. How wise you are; (0) 
Nachikétas! na aváptah t.e., you have not got to. 
etdm=(this). srnkam te., the wicked course 
followed by simple people. vittamayim=of wealth 
yasydm i£., in which course. majjanti- (sink or) 
perish. bahavah-(many). manushyáh i.e., simple 
people. 


4. Widely distinct and lead- 
ing to different ends are these— 


^i 


1. A distinction is here made between priya and priye- 
vüpa. Both refer to things dear to one, but the latter 
* are to be taken as being one degree removed from ibe 
former. Puirdaindm gourdimatve priyatvam. Priyarapan 


priyam rapyate janyate yaik té apsaraprabhrtilakahandn, 


= s 
Ph xadádisva n. {G 
CC-0. Prof. Satya Vrat Topan. Aie New Delhi. Digitized by S3 Foundation USA 


——————— E E 


manam Ý 


38 


ignorance and what is known as 
knowledge. I know (thee,) Nachi- 
kétas, to be seeking knowledge, 


(for even) many pleasures did 
not lure thee away. 


Diram=dtrena=by a great distance. éte= 
(these). viparite i.e., distinct—mutually exclusive 


like light and darkness, being of the nature of 


wisdom and unwisdom. vishacht=vishichyau= 
divergent t.e., yielding unlike fruits—because they 
are respectively the cause of metempsychosis and 
liberation. . It is now stated what these are— 
y@ cha=(and which ). avidyå i.e., ignorance relating. 
tothe pleasant. vidyá iti cha i.e., and as relating to 
knowledge. jnátá t.e. understood by wise men. 
The third line means—Of these two, I take you 
to be one desirous of knowledge. Why? For many 
pleasures ( bahavo kámáh) like damsels, which: 
entice the minds of the ignorant many, have not: 


Fue You away (na alolupanta) from the path of 
s l good, by creating in you a liking for their 
enjoyment, 


The meaning is—I i be 
COMER consider you to 


edge and quit Ti 
final bliss, Quite worthy of attaining. 


5. Dwellin 


amidst E 
and BR idst darkness 


themselves to - 


e. 
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wise and learned, fools tread a 
tortuous path and go about like 
the blind (that are) led by & 


blind man. 

As for those that love mundane existence. 
Avidydydm antare t.e., in the midst of ignorance 
which is like thick darkness. vartamânáh=(stay- 
ing) and bound by hundreds of ties—viz. attach- 
ment for children, cattle and the like. svayam= 
themselves. dhérák i.e. as being wise. panditame 
and as being learned also. manyamándh - regard- 
ing. dandramyamándh i.e., treading & most crooked 
| and varied path. pariyanti i.e., go about (from one 
Si life to another, troubled by) misery due to old. 

age, death, disease and 80 forth. midhdhk=the 
unwise. The fourth line means— 
led in an uneven path by one that is blind. 


| like blind men 
Exactly like these, they meet with geat ruin. . 
6. The other world does not 
M 


show itself to the simple-minded 

man who blunders, deluded by 

the delusion of wealth. ‘This is 

the (one) world, and there is no 

other'—so thinking he repeat- 
: edly falls under my sway. 


Ey C -0. H p 
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Since he is thus blinded, the means of attain- 
ing the other world (sámparáyah) does not occur 
(bhàti)to him. sampardyah is (the other world) 
so called because it is reached hereafter! and 
sdmpardyahis the sdstratc means of reaching that 
other world. This does not show itself to a simple- 
minded man (bdlam prati) pramddyantam— 
going wrong—feeling attachment to objects like 
children, cattle and the like. Similarly—midham 
=deluded.  vittamohena=by the delusion of 
wealth. mdni i,e. believing or thinking thus— 
ayam lókah i.e., this is the only world that exists 
which we perceive and which consists of wife, 
food, drink &c. na asti parah—there is no other 
world unperceived (by us now). punah punah i.e., 
repeatedly born. vasam t.e., dependence on me. 
Apadyate=(gets). me i.e., of me Yama. i.e., such an 


one only enters upon a series of miseries of the 
nature of birth and death. 


Men are mostly like this and he that seeks 


final bliss and knows the Self, like you, is only one 
in a thousand, 


Because— 


7. Hard it is for many even 
to hear it ; -hearing it many do 


l. Paré kate déhapatanddürdhvag, 


gamyaia iti samparáyo. 3amyagtyaté 


G). 
No) Delhi. Digitized by S3 Foundation USA 


"alt Ls XE ION Re re La E A 


41 


not comprehend. A wonder 
(is he) who can teach (it), and 
able (is he), who finds it, (for) a 
wonder is its knower (even when) 
taught by an able teacher. 


sravandya api=to hear ‘even. yo na 
Jabhyah- which Self is not io be found. bahubhih 
=by many. srnvantopt=(even when they hear). 
dahavah i.e. many among others, yam=which 
Self. na vidyuh i.e. do not understand, nob being  ' 
purified in mind. Further, vakiá 4e, even its 
-expounder. dscharyah-(rare) like & wonder; one 
only in many! Among many that hear this Self 
(taught) only some one becomes an expert, for he 
who comprehends (jndid) when taught by an able 
teacher (kusaldnusishtah) is a wonder. 


» 


Why? 

8. "Taught by an inferior man 
this is not well grasped, because 
it is thought of many-wise. 
Taught as the same as oneself, 

K, there is nothing like not know- 
[. 1. Ascharyasabdah adbhutaváchtt tatsadrsé tatksha- 
Da] 


D fétydha adbhutavadits (G). 
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ing here; (for otherwise) it is in- 
conceivable, being subtler than 
the subtle. 


Narena=by & person. avarena- inferior $.6.; 
worldly-minded. próktah-( taught). éshah- (this): 
Self about which you have questioned me. "4 
suvignéyah=not possible to comprehend well. 
Because—bahudhd=vriously, thus— It is, itis not; 
it is an agent, it is not an agent; it is pure, it is- 
not pure, &c.’ chintyamdnah i.e., conceived , by 
disputants (or inquirers). The next páda states how 
it can be well grasped. avanyaprékte—when pro- 
pounded by a teacher who sees no variety aud i8 
one (ananya) with the propounded Brahman. gatik 


#.¢., doubt regarding the Self—whether it exists or 


not and so forth. atra=in reference to the Self. 
na asti i.e. does not exist, for (the real nature 
of) the Self is such that it banishes doubts of all 
kinds. Or we may interpret ananyaprokte as- 
follows—ananya=as oneself, prokta=taught $4- 
when taught as the same as oneself. gat?h 1.6. 
Perception of anything else. na asti—does not: 
remain. For nothing else then exists to beoome: 
an object of thought (to the knower). The notion of 
the unity of the Self is the final stage of know- 
ledge. Hence—since there is nothing to be 


known—it is stated that there is no perception 
(of any object) then. Or atih m 
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* aycle of existence.’ This ceases because liberation, 
the fruit of right knowledge, follows immediately 
after the Self is perceived. Or once more—when 
a teacher, who is not (in bis belief) different from 
the Brahman he teaches, expounds the Self, there 
is nothing like not knowing (agatih) it. He (the 
disciple) certainly then knows that he is not 
distinct from that (Brahman) just as the teacher 
himself does. Thus when instructed by a teacher 
—versed in traditional knowledge—as being not at: 
all different from one's self, Brahman is com- 
prehended well. . Otherwise the Self remains 
subtler (antydn) than what is subtle (anw- 
pramánát). atarkyam=atarkyah i.e, being of & 

» subtle nature it cannot be thought of with the aid 
of one's own reason. lf one establishes something. 
subtle by reason, another posits something else 
which is subtler still; for there is no limit ever 
Seen to arguing. 


9. Notby reason is this know- 
ledge attained; but only when 
imparted by another is it well- 
comprehended—what thou hast 
obtained, O dearest. Ah! Thou 
hast held fast to truth. May we 


k have an inquirer like thee ! 
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Eshd=this. matih—knowledge of the Self whieh 
‘arises from the wpanishads when taught by one 
-that has realised it. tarkéna-by one's own unaided 
reason. na dpanéya=is not attained. Or it may 
mean ‘is not dispelled (na apaneya)’. A rationalist? 
-who is ignorant of what has been revealed declares 
‘something or other which is the result of his own 
fancy. Hence this knowledge which arises from the 
srutt is well understood (sugnánáya) only (eva) 
when declared (próktá) by a teacher, other (anyena) 
than one that relies on reason alone. preshtha=O 
dearest, What is that knowledge which is not 
reached through reasoning? The following—yam 
=which. tvam- you. dpah=have obtained.” through 
my conferring of boons. satyadhytth t.e., one 
‘whose resolve is in reference to truth. bata ast 
=ah! you are. This is said in kindness and the 
knowledge about to be imparted is extolled 
thereby. tvddrk=one like you. nah=to us. bhúyát 
=may there be. Nachikétah=O  Nachikétas. 
Prashtd=inquirer ie, may we have another 
inquirer—a son or a disciple—like you ! 
. A When right knowledge sprin i 'eason 
will not shake it, What is SC uem Ad first 


interpretation is that mere i 

i i reason, unassisted by faith, 

annot bring enlightenment in this EDS (G.) 
2. The reference here of i 

: cou 

ignores or contradicts pruti. SPL o eae 
3. Matarutia: 

i rakshané — prápyamánatvdt -práptavd- 


3 
> 


d . He S 
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Being pleased! Yama said again— 


10. I know that wealth is 
impermanent ; not through pass- 
ing (things) is that abiding (One) 
reached. Propitiating the Ndchi- 
keta fire I have, by ephemeral 
means, obtained what is (only 


relatively) permanent. 


Jánámi aham—(1 know). sevadhih=treasure, 
vix., the fruit of karma—so called because it is 
sought after like treasure. anityam=anityal 4.64 
I know this to be impermanent. hi=ior. adhruvath 
i.e., by ephemeral (means). dhruvam=what is oter- 
nal. tat=that i.e, the treasure of the supreme 
Self. na prápyate—is not reached. What is of the 
nature of passing pleasure—that only is reached 
through ephemeral means. hi- 
mayá-by me t.e., although knowing that the abid- 
ing is not reached” through the transient. Náchi- 
kàtah agnih=the Nachiketa fire. chitah—kindled $-e., 
propitiated by means of passing things (anityaih 

1. Pleased because Nachikétas exhibited such 
strength of mind. Yama considers him in that respact to- 
be superior to what he himself once Was- (A) 


2 ad na prápyata iti. 


since. tatah=thence:: 


asl 


Securing heavenly happiness. Hence I have be- 
-come a (mere) functionary. nityam i.e., the position 
-of Yama’ known as svarga which is but relatively 
permanent. práptavánasmi-1 have obtained. 


46 
-dravyath) like cattle that are instrumental in 
H 
i 


But— 


11. The fulfilment of (all) 
desire, the stay of the Universe, 
the final fruit of meditation, the 
limit of fearlessness, the ador- 
able, the great and the far- | 
extending—seeing such a state, > 
thou, O wise Nachikétas, hast 
abandoned it with firmness. 


Kámasya- (of desire). Gptim=fulfilment. For 


here are all desires at an end. jagatah=of the 
Universe, 


í Consisting of beings, things and gods. 
Penn tdm foundation booauso ( Hiranya- 
garbha) is a cosmic Principle. kratéh=of the fruit 


1. i Ex 

us Adlikarapanno dharmadharmaphalayob pra- 
a jantünádm, Tayantrivam dpannah (G.) 

a, i qu 
path of a renee position attainable by pursuing the 
was declined by ris Sterea by Yama to Nachikétas, but 
40 it. m. This statement is made in relation 
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of meditation viz., the position of Hiranyagarbha. 
anantyam- ánantyam - (abundance) abhayasya= 
of fearlessness. pdram=farthest reach. stomamahat 
—stomam means ‘worthy of praise’ and mahat 
means ‘great’—possessing various excellences 
such as (attaining at will) extreme subtlety &c. 
This position (of Hiranyagarbha) is termed 
stómamahat because there is nothing higher than 
that. wrugdyam=of extensive reach. pratishtham 
ie. a position which would have been 
Second to none. drshtvd=having seen. dhrtyá- with 
firmness. dhirah i.e., being wise. Nachiketah=O 
Nachikétas. atyasrákshih i.e., you have abandoned 
all thig pleasure seeking but the Supreme. O! 
wonderful! You are extremely meritorious. 


12. Realising through self- 
contemplation that primal power 
which is difficult to be seen, 
being deeply hidden, placed in 
the (heart) cave and dwelling in 
the abyss, a wise man gives up 
joy and grief. 

Tam i.e., that Self which you desire to know. 
durdarsam=to be seen only with difficulty because 
it is very subtle. gadham=deeply. anupravishtam 


? 
i 
P cc ie, hidden by normal consciousness relating to 
-0. Prof. S; Vi E E x 
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worldly objects. guhdhitam=placed in the cave (of 
the heart wherein the mind is)—s0 termed because 
the Self is realised there. gahvaréshtham ie- 
dwelling in thé abyss (of the body) characterised 
by manifold distresses.! Since it is deeply hidden 
and seated in the cave it dwells in distress and 
hence it is hard to seo.  purdnam=ancient, 
adhydtmaydgadhigaména—adhydimaydga is con- 
centration of one's thoughts on the Self, with- 
drawing them from ordinary objects. adhigama 
is ‘attainment’. Thus the expression means 
“through the attainment or practice of self-con- 
| templation. matvd i.e. (knowing) or realising.” 
dévam i.e., the Self. dhirah=(a wise man). harsha- 
sokau=(joy and grief), jahdti=gives up. Because 
the Self (in the eyes of a knower) possesses neither 
superiority nor inferiority? 


And— 


13. Hearing this, compre- 
hending (it), separating the right- 
NE DEBE 


l. Anarthéh rágadvésháda d w 
t h yok taih sankaté atyan 
ydsajanake karyakaranasanghate ityarthah (G). 


3. Atra dhiré buddhimaniti 
umaniti sravanamananasattva- 
muchyate. Adhyátmayo e 


asabde; idi ate. 
Matveti sdkshatkdra ud g na Nididhydsanam uchy 


hyate, (G.) 
8. 'Svótkarshapr, : 
yuktam Samy ee sukhádi; parétkarshapra- 


Svdpakarsha; di; 
Ppardpakarsha Prayuktam sukhadi. Ki eee duhkha 
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.ful and reaching the subtle, 
mortal man, indeed, rejoices 
because he obtains the source of 
joy. Iknow such an abode is 
wide open unto ANachikétas. 


Etat i.e., the entity of the Self which I shall 
explain presently. srutud=having heard from & 
teacher. samparigrhya 1.e., having well recognised 
as one's own sel?  martyah=mortal man.? 
dharmyam=that which is not separable from 
Truth. pravrhya=taking up or separating from 
the body and the like.* anum=subile. étam=this 

^ Self. dpya=having reached? sah t.e., the knowing 
mortal.  médate=(rejoices). médaniyam=the 
source of joy t.e., the Self. hi=(since). labdhvá 
z(having found). Accordingly I believe (many?) 
such abode (sadma) of Brahman is wide open 
(vivrtam) or turned towards you, Nachikétas. Tt 
means—lI consider you fit for salvation. 


| Hearing this, Nachiketas said— If Iam worthy 


1. From verse, 18, onwards. 

2, samparigrhya implies manana (G-) 

8. Only mortals are entitled to acquire Jnána— 
neither the gods nor the lower animals. Vide VI, 9. 

4. pravrhya implies nididhydsana (G-) 

5. dpya implies sakshátkára (G-) 
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and if you are kindly disposed towards mel— 


14. Tell me what thou seest 
as other than virtue, other than 
vice; other than cause and 
effect and other also than the 
past as well as the future. 


Anyatra-other).  dharmdt i.e, than the 
performance of sdstraic duty. (This implies also 
that the Self is) different from the fruit of such 
(performance of duty) amd its means. Similarly 
—anyatra adharmát i.e. different from the sin of 
not performing what is prescribed (in the sástra). 
Bo also-anyatra  asmát  krtákptát. kria is 
effect’ and akrta is ‘cause.’ That which is 
in question (the Self) is different from them. 
Further—(it is) different from past time (bhatt) 
and future time (bhavyát) as well It should be 
added that itis likewise other than the present. 


The meaning is that what is asked about is not 


eona by the three kinds of time. yat 44 
Sd gs entity is beyond the reach of all worldly 
experience. 


Pasyasi=you see. tat - that. vada 4. 6s 
tell me. 


l1. Remo s 
AURA Ye the comma after bhagavan and place it 


3. Anyatréti anyadityarthah 


G. 
Ada by S3 Foundation USA 
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MNA dH es ee f 
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To Nachikétas who had said thus, Yama spoke 
as follows, explaining the entity questioned about 
and adding another particular as well (in regard 
to it)— 


15. What all the Védas de- 
clare, what all karma implies, and 
seeking which, (people become 
religious students—that goal I 
shall tell thee in brief. It is Om 


Sarvé védáh- (all the vàdas)!. yat= (which) 
padam=that which is to be reached, goal. 

j Amananti i.e., proclaim with one voice exhibiting 
no discord whatever. tapdmst t.e. (karma). sarvdne 
=(all). cha=(and). yat= (which). vadanti=(say or 
mply) i.e., they are meant for attaining this (goal). 
qat ichchantah=(seeking which). brahmacharyam 
—living (as a religious student) with a guru or 
whatever else people may do for attaining 
Brahmahood. charanti=( practise). tat=that. tè d.&., 
to you, padam=(the goal) which you desire to 
know. sangrahena=briefly. bravimi=(I say)”. om 


1. By the term Veda here is meant only the 
Upanishad. : 
uld be remembered, is not in 


9. This teaching, it should be' : 
reference to the pest type of disciples but only with 


reference to the second-rate. (4) 
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iti état—that goal which you wish to know is 
this—-Om/—what Om means as well as what Om 
symbolises. 


Hence— 


16. This syllable is verily 
Brahman ; this syllable verily is 
the Supreme. Who meditates 
on this same syllable—whatever 
he desires will indeed be his. 


Eiat=(this), eva=indeed. aksharam=im- 
perishable syllable, Brahma i.e., the lower (apara) 
Brahman. This syllable indeed is the supreme 
(param) Brahman also. This syllable symbolises 
both. The second half of the verse means—If one 
meditates on this same syllable as Brahman, what- 
ever he may desire—the lower or the higher 
Brahman—that will be his. If it be the higher 
it will be realised ; if lower, it will be reached. 


Consequently — 


is 1i. This hold is the best, 

this hold is the highest ; knowing 

_ this hold, one becomes great in 
the world of Brahman. 
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Alambanam sréshtham—the best of all means 
for attaining Brahman. This means is the highest! . 
Tt refers to both the higher and the lower Brahman. 
The second half of the verse means— Knowing this 
support one becomes great in the world of 
Brahman? 4e, becomes worthy of meditation (by 
others) as indeed Brahman itself is—whether it 
be the lower or the higher. 


The syllable Om has been declared as the 
symbol and the support of the Self—devoid of all 
distinction, referred to in mantra 14. The same 
also (has been stated in reference to the lower 
Brahman. And this has been done, having in view 

y second-rate and third-rate disciples. Now the 

following is for ascertaining directly the nature of 
the Self which, (as above stated) has Om for its 
support. 


18. The knowing Self is not 


born ; neither does it die. It 
sprang from nowhere and noth- 
OL Parasabda& aparasyapyupalakshandriha itydha 
aparam chéti. (G). 

ï i ted 

9. The expression Brahmalóke bas to be interpre 

in two ways E ER as the object of devotion is the 
higher or the lower Brahman. 
equivalent to Brahma ¿va lókab i 
lekak. 
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ing (has sprung) from it. It is 
unborn, eternal, ever-lasting, 
and primaeval. It is not slain 
when the body is slain.’ 


Na jdyate mrityate vd=1t is not born; it does 
not die. A transient thing undergoes various 
changes.” Of these the first and the last—vis., 
changes due to birth and death—are here denied 
in respect of the Self and the absence of all (other) 
changes is - implied. vipaschit=the knowing 
Self—the essence of its nature being eternal senti- 
enoy. Further—ayam-the Self. na kutaschtt 
babhüva has not sprung from a cause. na babheva 
kaschit i.e., from this Self has not sprung anything 
that is really different from it. Hence the Self is 
unborn (aja) and eternal (nitya). sdsvatah=(ever- 
lasting t.e.) devoid of decay. Whatever is not ever- 
oceania aE Sy ESS 
= zi ec mede than She Self this Mic 

» tor nobo r suU 
eben ordies, On the other eres Ee 
cH po S. case of the individual Self. ae 
eus ae ou 2: mantra is that the Self and Bra 
relating to the survival e by ruling out the question 

e Self after death, here answers 

a by Nachiketas. = 

E x nges are six in number— 


Tinaas a, Sthiti, Viparindma, Vrddhi, Apakshayes 
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lasting, that only decays. The Self is everlasting and 
itis consequently purdnak—purd api navah-t.e. 
new even in olden times. Whatever is produced 
anew by adding fresh material, that becomes new 
-9.g. a wall The Self, not being 80; is purdna or 
devoid of growth. Hence it is not killed (na 
hanyate) when the body is destroyed (hanyamdne 
yartre) by weapons &o. Although residing in (the 
body) it is (changing changeless) like space: 


19. Ifa slayer think of slay- 
ing, if the slain think of being 
slain—(then) both of them know 
not the Self. It neither slays, 
nor is slain. 


In spite of this character of the Self, if (chet) 
a slayer (hant) mistaking the body for the Self 
thinks of (manyate) killing (hantum) this Self ; 
and if (chet) the other that is slain (hatak) thinks 
(manyate) himself slain (hatam), then both of 


them (ubhaw tau) do not know (n4 vijánttab) the 
ot slay (na hants), the 


Self. For it (ayam) does 2 Mee h 
Self being actionless. Similarly it 18 not slain 
(na hanyate) —the Self being, 89 d e 
life with its 
h like space- Thus worldly lut 
Stande dE t) only for one that does 


rights and wrong? (is a fac 
r one that knows it. 


not know the Self and not fo: 


CC-0. tya V ection, New Delhi. Digitized by S3 Foundation USA 
Prof. Satya Vrat Shastri Col E P y 


56 


That right and wrong do not really exist can be 
established by sacred. testimony as well as by 
reasoning. 


How can then one know the Self? Thus— 


20. Subtler than the subtle, 
greater than the great—the Self 
is hidden in the heart-cave of 
this living being. He that 
effaces desires sees it; through 
composure of mind, one (knows) 
the glory of oneself and becomes 
free from sorrow. 


Anoh=than the subtle. antydn=subtler t.6. 
smaller than, say, a grain of sydmdka. mahatah— 
than that which is huge in size. mahiydn=greater 
fe. greater than, say, the Earth. Whatever is 
small or great in the Universe comes to have its 
character as æ positive entity? only through that 
eternal Self. Anything that is divested of the 
Belt becomes nothing. Thus the Self (although one) 
s smaller than the small as woll as greater than 

© great— being the substratum of all name, form 
VAT e LEEREN ano TS 
Blasi noieta aeres syt tajjnánái 34  kuió 
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and action! This Self (démd) resides (nihitah) 
in the heart (guháyám) of the living being (asya 
jantoh)—irom the Creator downwards to an insect- 
as its deeper essence. tam i.e., the Self that can 
be realised through hearing, cogitating and con- 
templating.” akratuh=desireless ie, with all 
thoughts turned away from external things— 
whether they be of this world or of other worlds. - 
When one is like this, the genses—dhátavah, so 
called because they support the body—such as the 
mind become composed. dhátuprasáddi- through 
such composure. átmanah «of the Self. mahimánam 
ie, (glory) which consists in the absence of 
(change)—growth or decay, as & consequence of 

j action. pasyati i.e. realises that he is such and 
such. Thence he becomes free from sorrow (vigat- 
.agokah). Otherwise the Self is unknowable by 
worldly men actuated dy desire. 


For— 


21. Sitting he goes far, lying 
he marches all about. Who, save 
myself, is able to know that 
power, alike joyful and joyless. 


arma uchyats (G) 


1. Vastusabdéna k 
* 
9. Darsanoddéséna vihitam yat gravaram mananam 
cc ^ignánam nididhydsanam lingant sádhanáni gratibandkaka 
E -0. Pr A he : 
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Astnah=sitting—heing motionless, drame . 
(far). vrajati- moves. The second line means— 
Lying he wanders all about. Thus the Self—the 
Power (deva) in question—is joyful and joyless 
(madámadam). That is, it exhibits a contradictory 
nature. Since it is thus difficult to comprehend 
who else but me (madanyah kak) is able to know 
(inatumarhati) it (tam) ? The Self can be known 
only by a wise man, possessing a keen mind like 
myself. Itis of a self-contradictory nature like a 
many-coloured gem or the philosopher's stone! for 
it exhibits various contrary. features such as 
stillness, motion; permanence, impermanence; and 
therefore shows itself (in its real character) to 
Some one only. Therefore it is that Yama 
indicates, in the second half of the verse, thatit is 
difficult to know. The repose of the senses 
(is termed) ‘sleep’ (sayanam). When a man i8 
asleep partial knowledge (viz. of the waking 
state) due to (the activity of) the senses ceases. 
And in this condition the Self appears to go about 
aoe for it then has only general conscious- 

ri Ter E po d eld 
: £., In the waking state) it appears to 
80 far although itis really in ; iti 
Y 1n itself, because itis 

l. Vtsvara 


Param nandvidhoesanen? sga nanárupah avabhásate; 
Chintamaniriva Vadyachchintyata na svatah nánárüpab. 


tattachchintopadhikam. 
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conditioned by the mind &c.! which wander. 
But (in reality) the Self remains here (where it is). 


Knowing it one does overcome grief. This is- 
now stated— 


22. The bodiless within the 
bodies, the permanent within 
the impermanent, the great, the 
omnipresent—knowing the Self 
(to be this), a wise man grieves 
not. 


Asoriram—that which is really formless like- 
Space je. the Self. sartreshu t.e. in bodies like: 
theshu=in 
things possessing no stability t.e., impermanent- 
things. avasthitam=permanent i.e, unchanging. 


mahdniam=(great). Lest this should be taken as: 


only relative greatness, the text adds—vibhum 1.6: 
Self). This word is. 


' pervading.’ dtmanam=(the 

used to suggest that what is described is not other 

than the knower himself. For the word átman: 

always denotes the individual or the empirical 
above described,: 


Self. Realising (mated) it as 
and as one with himself, & wise man (dhirah) 


does not grieve (na sochatt). Grief is indeed in- 


. 1. Manaddivyápdréshu. 


pishayadesam — gachckateu- 
atj ityarthah (9 2 
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conceivable in reference to such a knower of the 
Self. - 


The following mantra states that although 
‘the Self is thus difficult to know it can well be 
xealised by (having recourse to) suitable means— 


23.. Not by study is the Self 
realised, not by mental power, 
nor by much information. It is 
known by what one seeks; to him 
the Self reveals its nature. 


This Self is not to be known by pravachana 

i.e., learning the various Vedic texts; nor even by 
medhd i.e., power to retain the teaching contained 
in books. It cannot be realised even by bahusrutt 
i.e., abundant knowledge merely. By what other 
means then, can it be grasped? The reply i8 
furnished in the second half of the mantra. yam- 
yee te whomever t.e., himself. eshah i.e, the 
mE ean. for, seeks. ténaiva i-e, bY 
'5» tne seeker. labhyah ie. is attained OF 


k 
DP the Self is grasped only by tbe 
im who seeks it; casting off all desires (for 


things other than the Sel)! How is it known? 
le 
1, Read. dtma ASN a ea 
-ydimdnameva OMNI aat Si. Evam nishkámas- 


tha X waimd labi igyar- 
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The reply is—The Self reveals its true character” 
to one that seeks it exclusively. 


Lj 


Moreover— 
94. Not he who has not 


ceased from wickedness; not he 
who is not tranquil; not he who 
cannot concentrate his mind; 
nor even he whose mind is not 
composed can reach this (Self) 


through knowledge. 


Duscharitat=from prohibited acts or sins, no 
ratah=one that 


prescribed in sru£? or smrti. na avi 
has not turned away. %4 asdntah=not he who: 
feels agitated in mind owing to indulgence in 
sensual pleasures. Na asamahital—not he who 
has a many-pointed mind t.e., feels mentally 
distracted. Even though one may be able to- 
concentrate his thoughts well, on® may still feel 
anxious about the result of such concentration- 


Hence it is added —7 asantaménasal. Tt rini 
— Not he who is concerned (about consequences) «- 
prajnanena—by Brahma-knowledge. mE 
Self. ápnuyát- obtains. The purport 18 that he 

ough right knowledge, who- 


only realises the Self thr 


: hitto vå- 
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‘has ceased to be wicked, who does not indulge in 
‘sensual pleasures, who can control his mind with- 
out feeling concerned ‘about the result (of such 


control) and who has a teacher (duly qualified to 
guide him.) 


(The following is stated) in reference to one 
‘that is not like this— 


25. That to which Brahma 
and Kshatra become food and 
Death is condiment—who can 
know it, thus, where it is? 


Yasya ic. to which Self. Brahmacha ksha- 
thramcha=the Bréhmanas and the Kshatriyas who 
are the support of all order and the protectors . 
of alll. wbhe=both these, odanah=food. bhavatah 
sbecome. The third line means—-Even Death 
who consumes all is, as it were, a condiment 46s 
Death will not suttice to serve asfood. How can 
natural man, not adopting the above means, 


ON (véda) Where it is (yatrå sah); dtthá= 
tttham i.e., ag one, that adopts the aboye means, 
knows. 


CC-0. Prof. Satya Vrat SHMAASC oR RtWatr dic B DiETzetbys rortSA 


THIRD VALLÍ. 


— 


The occasion for (beginning) the present vallt 
is as follows—Knowledge and nescience have been 
stated to be separate—leading to contrary ends. 
But what they are and what results they yield 
have not been described. The analogy of a chariot 
(found in the sequel) is for explaining these—the 
analogy rendering them easy of understanding. 
Two selves are spoken of (here) in order to 
distinguish the attainer from the attained and the 
knower from the known.' 


1. (There are two selves) 
enjoying the fruit of their karma 
in this body, having entered the 
cave—the chief seat of the 
They are shadow and 


Supreme. 
knowers of 


light—so say the 
Brahman as also those who wor- 
ship the five fires and have 


sacrificed thrice to Nachikétas. 


— 


a S 
nS ot ene 
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rtam=truth—here standing for the result of 


karma which is, of necessity, produced. pibantau= 
(drinking 7.e.,) experiencing. One of them (only) 
enjoys the fruit of action, not the other (the 
ftsvara). Yet the latter because He is associated 
with the one that does enjoy, is said to experience 
it on the analogy of the usage referring to 
‘holders of umbrellas’!  sukrtasya=svakrtasya= 
done by oneself—this word swkrtasya to be 
construed with riàm. lóke i.e, in this body. 
guhdm=guhdydm=into the (cave or) mind. 
pravishtau = (entered). paramé=chief—as contrasted 
with space outside a man’s body. parardhe=the 
abode of the Supreme i.e., the cavity of the heart. 
It is there that the supreme Brahman is perceived 
(by yogins) Hence it is said that these have 
entered into the chief abode of the Supreme. The 
third line means—These are disparate as shadow 
and light, because one of them transmigrates 
while the other does not. 
ps I merely these, who do not follow 
lti qat that say so, but householders 
Nachtketa e SPI SUB NE) eye 
ro thrice (thrindchiketds). 


« — 
1. When in a 
number hi 


Thus say knowers of 
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2. A supporting bank (as it 
were) for all sacrificers, is ANáchi- 
kétas; and, for those that wish to 
cross over to the other shore, the 
best aid is the imperishable Brah- 
man. (These—) we are able (to 
know as well as propitiate). 


Yah i.e., which. sètuk t.e.. serving as a bank 
for crossing over sorrow. 4jánánám—to sacrificers 
—those that follow the path of karma. Náchi- 
ketam=the Náchiketa fre. sakemahi i.e., we are. 

1 able to sacrifice to, as well as meditate upon, it. 
Further—abhayam=the fearless. param t.b., the 
farther shore of mundane existence. tittrshatdm= 
to those desiring to cross i.e, fo knowers of 
Brahman, yat=which. param t.e, the chief aid. 
aksharam Brahma=the imperishable Brahman, 
known as the Self. We are also able to realise 
this. The purport is that one should know both 
the lower and the higher Brahman which are 
respectively the refuge Or goal of sacrificers and 
knowers. For it is these that have been referred 
to in the mantra. 


Of the two selves; the one that ransmigrates 
is limited by adjuncts and is fit to follow aes E 
k karma according as 1 - 
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seeks liberation or worldly prosperity. In respect 
of this (Self) is now devised a chariot as an aid in 
reaching one or the other (of the goals). 


3. Know the Self as the lord 
of the chariot and the body as 
verily the chariot; know the 
intellect as the charioteer and 
the mind as verily the rein. 


Atmanam t.e., the Self which passing from one 
life to another experiences the fruit of karma. 
rathinam=the lord of the chariot. viddhi=know. : 
sariram- (the body). rathaméva tu i.e., as a chariot 
~—since the body is drawn by the senses which are 
like horses to a chariot! . buddhim- (the intellect) 
whose function is to decide. sdrathim=(charioteer). | 
viddhi=(know)—since the body is controlled 
entirely by the intellect as the chariot is by the | 
charioteer. All action that is performed by the 
body is done through the intellect. manah i — | 
(the mind) whose function is to deliberate. | 
Dragraham eva cha=ag verily rein, The senses 


Such as that of hearing act, held (pragrhtta) by the 
mind as horses do, held by reins, 
a ee aes 
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4. The senses, they say, are 
horses and sense-objects, paths 
for them. When associated with 
the body, the senses and the 
mind, (the Self)—wise men 


declare—is an enjoyer. 


Indriyáni—(the senses) such as that of sight. 
hayán-horses. Ghuh i.e. they say, who cleverly 
figure (the body) as a chariot. (The senses are 
figured as horses) on the analogy of their drawing 
the chariot of the body. teshu i.e. in regard to the 
Senses thus fancied as horses. géchardn=paths. 
Vishaydn=sensory objects such as colour. 4.6.5 
know these objects as the paths where the senses 
go. The third line means— associated with 


the body, the senses and the mind.’ Such a Self, 
they say, (dhuh) is bhoktd i.e. the experiencing 
The Self by 


agent. mantshinah=wise people. 
itself does not experience. Its experiences ee 
due to its various adjuncts like the intellect, for 


example. So also does another text declare 
If as Self. 


that there is no enjoyment for the p (Br. U 
It seems to meditate, it seems to move e 
iv, iii, 7). It is only on this supposition that, as 


hereafter indicated, one can know the abode of 
with oneself, not 
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otherwise. For nothing can possibly give up itg 
essential character. 


It being like this— 


5. Whoever is incapable’ be- 
cause he never can control his 
mind—for him the senses are 
unmanageable as wicked horses 
are for a charioteer. 


Yah tu ʻe., whichever charioteer— tbe intel- 


leot. avijfianaván -incapable i.e., unwise in urging 
or curbing, like a charioteer in driving a chariot. 
ayuktena=not held tight i.e. not concentrated. 
manasd=by the mind which serves as rein. sadá 
t.e., when one has always such a mind. tasya 4.0. 
to such unskilful charioteer viz., the intellect. 
indriydni=the senses, serving as horses. avasydnt 
Ùe become impossible to restrain. dushidsvd 


wa=like untamed horses.  sárathéh-to the 
charioteer, 


0. Whoever is capable be- 
cause he can always control his 
mind—for him the senses are 


— ———E | 
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manageable -as good horses are 
for a charioteer. 


To a charioteer, different in character,’ who 
is able and knows how to urge or curb, being 
Dossessed of a mind properly controlled, the horses 
of sense are easy to drive or restrain as in the 
ease of the ordinary driver who has tame horses 
to control. 


Now is mentioned the result that accrues to 
the first driver 4.e., to the intellect incapable of 
exercising discretion— 


7. Whoever is incapable, 
because he cannot control his 
mind and is always impure, 
does not reach that goal but 
comes back to mundane life. 
controlled mind. 


Amanaskah—one with an UD : 
Such an one is, in consequence, always impure 


(sada aguchis)? Sah i, that lord of the chariot- 
tat ‘podam-—that imperishable and supreme goal 


1. Omit /asya phalamáha yastt. 


avivékituddindriyapárauaMésa 


3. i 
Manónigrahábháve eruchiritydha tata 


0. OF 
4. (G.) 
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which has been referred to. na dpndti=(does not 
reach) through (the aid of) such a driver. It is 
not merely that he does not go there; he comes 


back (adhigachchati) to mundane life (samsdram) 
characterised by birth and death. 


On the other hand— 


8. Whoever is capable be- 
cause he controls his mind and 

: is always pure, reaches that goal 
from which he is not born again. 


But he that has a discriminating driver—& 
knower, in other words—and can control his 
mind and is consequently always pure’, reaches 
that goal which he never loses and from which 
therefore he will never be born again. 


The next mantra states what that goal is— 


9. He who has a discrimi- 
nating intellect for his charioteer 
and can control the rein of his 


mind, reaches the farther end 
l. Janmamara; 


eee am k ddyupa- 
Plutadésatulyam. (G. s saiakandendesey 


itarana ityarthab 
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ofthe path. That is the supre- 
me abode of the all-pervading. 


5 The first line means—He who, as stated 
above, has a discreet intellect as his charioteer. 
The second line means—And who can control his 
mind and keep himself pure. sah $e, such & 
knowing person. ad/wanah param t.e., the farther 
end of mundane existence—the final goal to be 
reached.) dpnoti—(reaches), It means that he 
will be freed from the bonds of flesh. The last 
line means—That is. Vishnw's abode. Vishnu 
means ‘pervading’. Hence it- refers to the 
entity of Brahman—the supreme Self—known ag 
$ Vdsudéva. 
The (two) following (mantras) axe now begun 
in order to indicate that this goal which a knower E 
reaches? and which is the final des : 
reached should be cognised as one's OW» inner 
Self— beginning with the gross genses and (tracing 
backwards) through a series (of phenomenal 
entities), each more subtle than the previous— 


10. Beyond the senses are 

. the subtle elements; beyond the 
j - 1X, Omit the comma after paramend and place a 
vidvdn yatpadam 


‘comma after pdram, 
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subtle elements is the mind, be- 
yond the mind there is the 
intellect and beyond the intel- 
lect there is the great Self. 


The senses here meant are gross. Indriyébhyak 
4.6., than thesenses which areeffects produced by the 
subtle elements for the purpose of making them- 
selves known.! arthah=subtle elements?  paráh 
More subtle, more pervading and more perma- 
nent’ arthébhyah=thah the subtle elements. 
param i.e., more subtle, more pervading and more 
co aE Se a awe Pe VOCE ONO aaa 


1. The theory referred to here is that the various 
kenges are akin to the elements, the characteristic 
features of which they perceive. Thus the sonse of smell 
has aprung from the element known as prthivi and perceives: 
its chief quality ‘odour’, The purpose with which the 
glementa evolve the senses is, it is stated, to make them 
selves comprehended; for otherwise they would ever 
remain unperceived. 

2. The elements are of two classes—the subtle and the 
Bross, Each of the former is called tanmátra (‘that merely") 
an is as itg name implies pure—singly conceived, 
not mixed with Any of tha rest, The latter aro of & 
compound character each containing allthe rest ag well 
d Eon Thus prthivt has in it all the five subtle elements 
eas M the prthivttanmdtra forms the predominant 
-Jhétedient' itis called Prthivt. Tho senses are evolved 


Out of the tanmátras and ne. 
N : : | 
nds net out of the sthila or gros ) 


3. P: se . 
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permanent. médnah=(the mind). From the word 

manah should here be understood the subtle 

elements forming the source of the mind. Manasah 
i tu i.e., than even the mind. pard t.e., more subtle, 
more pervading and more permanent. buddhih=the 
intellect. We have to understand hore by the 
word ‘buddhi' the subtle elements which are the 
source of determination &c. buddhéh=than the 
intellect. dima mahdn=(the great Self )—the 
entity of Hiranyagarbha which was born first from 
the unmanifest—the principle of cognition as well 
as of activity. It is termed diman inasmuch as 
it is the inner essence of all men's intelligence; 
itis termed mahdn since it is more pervading 
than everything else. parah t-e. (such a Self is 


i beyond the intellect). 
11. Beyond the great; there 
; is the unmanifest and beyond 
1 the unmanifest, the Person. Be- 
yond that Person there is not 
i anything; that is the goal, that, 
l the final destination. 
Í Mahatah=than even the great (Self). param~ 


t more subtle, more pervading and more permanent. 
! is the seed, as it 


avyaktam i.e, tho entity which ett 
: x i jated 1niO 
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name and form. It has within itself in a 
latent form all causes and effects as the tiny 
banyan seed has in it hidden the capacity to 
generate a banyan tree. It ig variously termed 
as avyakia (unmanifest), avyákrta (undifferentiat- 
ed), dkdsa (ether) &e.? itis like warp and woof 
in the real Self. avyaktdt—from such an 
unmanifest entity, parak=more subtle, being the 
cause of all causes, more permanent? and more 
pervading. PUurushah-Person—so called because 
he thus fills all. The next line shows that there is 
nothing else beyond Him. The last line means— 
Since there ig nothing beyond the Person who i8 
all sentience— He is the goal, the limit of all 
subtlety, pervasion and permanence. Here ends 
the (regressive) series beginning with the senses 
and growing more and more subtle.4 Hence it is 
the final destination to be reached by all goers 
oc transmigrating selves. Compare Bhagavadgtia— 
Caching which none returns” (xv, 6). 


l. Read bfjabhatam avyákritanámarüpasatatvam. 


2. Read avyaktavydkr takdsddindmavachyam. 
9. Read pratyagdtmacha, 


4. The object of these two maniras is merely to 
indicate that the Person is beyond everything else; for 
there is nothing to be gained by knowing that any one of the 
Gams among the series is subtler than th other: 
ee ey not much value need be attached to the exact 

NS s any of the phenomenal entities ought to take 
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Well, if there is going there may also be 
returning. How then do you say— From which 
one is not born again’. This is no difficulty for 
the Self being the inmost of all, gorg (gati) is only 
figurative and means knowing (avagati). We have 
shown how ip the case of the senses, the mind and 
the intellect, it is more subtle and more inward. 
He who goes in the ordinary sense goes 
only to that which is not interna] to him 
and is therefore other than the Self. The 
reverse cannot be true. So also say sacred texts 
like the following Not going in a path and yet 
reaching their destination.’ The following mantra 
accordingly shows how the Self is internal to ali— 


12. He is hidden in all be- 
ings and does not show Himself, 
but can be seen by those subtle 
seers through their sharp and 


subtle intellect. 

g Person. sarvesh 
the creator downwards 
aled but implied by 


Eshah purushal=thi 
bhateshu=in all beings from 


to an insect. gadhab=conee e 
hearing, seeing! and 50 forth and shrouded in the 


— lf 
mystery of nescience. dima na prakarate z is ; 
for this reason, does not Sbow itself (to anybody 
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as being his own self. This nescience is deep- 
laid, inconceivable and mysterious; for man, being 
in reality this very Self, does not recognise, although 
it is pointed out that he ig that, but mistakes for 
it his body &c. which are clearly objects of 
Perception, like a jar for instance, and spontaneo- 
usly thinks that he is such and such, the son of 80 
and so &. No doubt, the whole universe whirls 
round thus deluded because it is subject to this 
illusion due to the Supreme. Compare Bhagavadgtta. 
Iam not known to all, (because) I am shrouded 
in the mystery of mdya’ (vii 25), 


Well, yeu have stated already ‘Knowing it, 
One does not wail’ which contradicts ‘It does not 
show itself’. No; it is not thus. We say that it 
does not show itself since it is not known to per- 
Bons whose mind is not Properly trained. But it can 
certainly be seen by the spiritually cultured. t= 
but. 0gryayd i.e., like a pointed end. skshmayd= 
capable of Observing subtle things. By whom? 
silishmadarsibhih -subtle seers te, by those 
wise men who can See one thing more subtle than 
the other ag indicated in mantras 10 and 11. 


The means of realising it is now explained— 


13. A Wise man should hold 
“Own speech in mind; and that . 
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sentience he should well hold 


down in the great Self and that 
: (again) in the peaceful Self. 


Yachchet=should keep down i.e., annihilate 
préjnoh=a wise man. What is it (that should be 
kept down)? vak i.e. speech. v4k is here put for 
all the senses. Where (should it be held down)? 
manosi=manasi=in the mind. The form with 
long tis védic. tat $e, the mind.  yachchet- 
(should keep down). jndne átmani $e, in the 
sentient intellect. The intellect is termed diman 
because it pervades the senses such as the mind 
andis also internal io them. jndnam 4e, the 


a] (sentient) intellect. atmani mahati ie, in the 
first-born. niyachchet=one should hold down. 
: What is meant is that we should merge our 


intellect in that of Hiranyagarbha (of which it 
merely forms a part, as it wore). tat ie. that great 
Self. santé dtmani i.e., in the prime Self in which 
all variety vanishes, which, being changeless, i8 
inside everything and is the witness of all mental 
functions. 

Since when a person” , merging in the highest 


Self name, form and action, which are all e 
of the nature of action; 


result of nescience and ate : 
or agent or fruit, realises oneself and, like & man 
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who knows the underlying truth of the mirage- 
water, the rope-serpent and the coloured 
sky—becomes self-content, tranquil and achieves 
his life-purpose, you that are sunk in beginningless E 
ignorance— 


14. Arise! Awake! and appro- 
aching the great, learn. The 
sharpened edge of the sword is 
hard to pass—(likewise) that 
path, the wise declare, is hard 
to traverse. 


Uttishthata i.e., arise for the purpose of per- 
ceiving it, O beings i.e., become interested in self- 
knowledge. jdgrata=awake 4.6. destroy the 
awefal sleep of ignorance—the source of all misery: 
How (should this be done)? prdpya=having 
reached. vardn i.e., the best of teachers that 
know the Truth. mibódhata i.e., learn, according 
to their teaching, that that which is the essence of 
all is your own Self. Since it can be understood 
only by the Subtle-minded, the sruts say 
compassionately like a mother, ‘Do not be 
negligent! Subtle like what? The reply i8 
(furnished. in the second half of the verse): 
Kshurasyam(ot a sword). dhdrd=edge. mniniá" 
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it is difüoult to pass over (the edge of) such (e 

sword), this (knowledge) is hard to attain (durgam). 

pathah=panthdnam=path. tat i.e., true knowledge. 
! kavayah- wise men. vadanti-(declare). Since 
the object to be known is so very subtle, the means 
of knowing it viz. right knowledge, is said to be 
hard of attainment. 


Why is that which is to be known so subtle? 
The answer is—The gross element of earth 
possesses sound, touch, form, taste and smell and 
is the object of all the senses. So also is this 


(physical) body. When out of these qualities 


beginning with odour, one by one is eliminated, the 
are Seen 


x various elements from water up to spaos 
to be more and more subtle, pervading, pure, 
eternal and so forth. Need we 98y that an entity 
in which none of these qualities—odour and the 

3 like which are all effects, being gross—is found to 

exist, is the most subtle ? The same is indicated 

in the following verse—- 


15. Devoid of sound, 


touch, of form, eS 
devoid of taste, eternal, devor 
endless, 


i 

1 

| 
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other than the mahn and ever 
constant—realising such an one 


one is freed from the face of 
Death. 


Brahman which, as has been stated, is with: 
out sound &. is avyayam i.e., changeless.! 
Whatever possesses sound &c. changes. This, 
being devoid of all of them does not change—does 
not perish. Henceit is nétyam i.e, etermal. For 
another reason also it may be (said to be) eternal 

- —anddi=having no beginning or cause. Whatever 
has a beginning, being an effect, cannot be eternal 
because it may merge in its cause as e.g. earth. 
This being the basis of all is not an effect. Not 
being an effect itis eternal for there is no cause 
beyond it into which it may pass. Similarly it is 
ananta i.e., endless—devoid of effects. In the case 
ofa plantain tree, for instance, there is destruction 
gue to the production of an effect viz., a bunch of 
fruits. Even this impermanence (due to thé 
Producing of effects) does not belong to Brahman: 
rd it is eternal. mahatah param 1.05 
LE e a intellect, because it is of n 
salt of all bei ent intelligence. Brahman, daa 

eings, is the witness of all (mental i 
—— UU eness of alh o 
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notions) as has already been stated in verse 12. 
dhruvam=unchangingly constant.’ Its constancy 
is not relative as that of prihivi, for instance.? 
tam ie., such Brahman which is the Self. 
michdyya—having realised. mrtyumukhdt i.e., 
Írom nescience which is characterised by desire 
and action and which brings one within the reach 
of death. pramuchyate=is freed. 


The next two verses glorify the knowledge in 
question— 


16. Teaching and learning 
this ancient legend of Nachikétas, 


] told by Yama, a wise man be- 
comes honoured in the world of 
Brahman. 


Náchikétam-- obtained by Nachikétas. Mrigus 
S Proktam-narrated by Yama.  updkhydnam we. 


1. Read kûtasthanityam. 


__ 2. Two kinds of nityatva or constancy are Ce 
ished_—parindminityatva and küfasthanityatva- Pre ee 
instance, remains substantially the same though 
Undergoing subsidiary transformations. It is thus 
TOrindmimitya i.e., constant in certain of its apes 
although changing in certain others, Brahman, the oy 
example of kütasthanilya, is the same in all its aspects 
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this story in the form of three vallis. sandtanam. 
=ancient, forming, as it does, a part of revealed 
knowledge. wktvd i.e., teaching it to Brdhmanas. 
srutvd cha i.e, and hearing it from teachers. 
médhávi-a wise man. brahmalóke-in the world 
of Brahman. mahiyate 4e, will be venerated, 
becoming Brahman? itself. 


17. Who zealously causes 
this to be recited before an 
assembly of Brdhmanas or at 
sraddhas—this will secure (for 
him) immortality; this will secure 
(for him) immortality. 


Yah=whoever. imam i.e. this, paramam- 
the highest. guhyam i.e. to be kept a secret. 
srdvayét=causes to be heard j.e., its purport eu 
well as its form.  éOrahma-samsadi-in 92 
assembly of Brdhmanas. prayatah=pure. sraddha- 
kále vá ie, or (at the time of ancestral worship 
when Bráhmanas are dining, tat 4.e., such worship: 
4nantydya kalpate ie., secures infinite rewards: 


The repetition of the last line is to indicate the 
gloge of the chapter. 


——_. 


— 
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SECOND ADHYÂYA. 


FOURTH VALLÌ. 


lt has been stated in iii, 12 that the Self 
Which abides in all does noi (ordinarily) show 
itself and that it can be seen by a sharpened 
intellect. What then is the obstacle to (every- 
body Possessing) such an intellect, from the 
absence of which the Self is not cognised? The 
Present vallt is for explaining why we are not all 
able to perceive the Self. If we know what the 
obstacle to reach bliss is, we can endeavour io 


Temove it; but (we cannot do go) without 
knowing it. 


1. The Lord doomed the 
Senses by turning them outward; 
therefore one sees (only) outward 
and not inward (at all). Some 
Wise man, however, seeking im- 
mortality. finds the Self by turn- 
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Pardnchi = going outward. kháni—by the 
word kha which means ‘ether’ (the source from 
which the sense of hearing springs) all the senses 
like that of hearing are here meant. They go only 
outward to perceive sensory objects like gound. 
Since they are of this character, it is said that they ` 
have been doomed. vyatrnat=injured or slain. 
Who is it (that has thus doomed them)? Svayam- 
bhuh—the supreme Lord who is always free and 
does not depend upon anything else. tasmát= 
(therefore). parák i.e., objects—not internal 40s; 
other than the Self, such as sound. pasyatt $t» 
the perceiver perceives. na antarátman T4 
antardtménam=not the inner Self. Although the 
whole world is like this, some wise man (Kasohtt 
dhtrak)—like turning back the course of? 
river? —finds (aikshat) the inner Self (pratyagat- 
mdnam).  Pratyagátmá means that which i8 
internal and is the Self (of anything), for the wore 
átman commonly refers only to the inner Self (and 
not to the body, the senses or: anything of the 
kind). Looking at it etymologically also, (we fin 


l1. Read apr: atyagrüpán instead of parágrupán- 


E 2. Yathå kaschit kártavtryádih nadyd narmadddi- 
fame mratisrótahpravartanam kardli evam anika- 
wartana ahah _ indriyaprovrittinadtpratisrotah gre 
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following smrtt passage—It is termed átman 
because it pervades, (or) because it absorbs, (or) 
because it perceives sensory objects here (in this 
life or) because the universe exists (only) through 
it.’ aikshat— although past in form is, by vedic 
license, used here with a present sense. How 
does he find i$? The reply is—durttachakshub $.e., 
withdrawing his eyes—‘.¢., the senses in general 
like that of hearing? —from all sensory objects. 
Thus trained, one cognises one’s inner Self. No 
body that is intent on external objects can 808 the 
inner Self? Well, why does a wise man—thus 
repressing his natural activities with so much 
effort—find the Self? The answer (to this) is 
furnished (in the last line). amrtatvam =iramorta- 
lity ie, permanence. ichchhan $4» desiring for 
himself. 


j 


The natural perception of objects—otber than 


the Self—which prevents self-reslisstion and ig 


l. Read yadápnóti and yénásya santatóbhávah. 


2. Chakshurgrahanam — upalakshaeam itydha #70 


tradikamiti (G.) 


` a in the 
8. The force of this statement is pointed out hae 
following manner by Gopdlayogin in his tka—Even 


T ever 
And pi : is consummation, howeve 
Piety cannot bring this use they do not 
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(Sécondly) there ig desire induced by that 
ziesoience for enjoying oneself here as well a8 
elsewhere. Those that are prevented from finding 
the Self owing to these obstacles—nescience and 
desire (arising therefrom)— 


ee 


2. External pleasures they. 


pursue—the small-witted—and 


reach the wide-spread snare of 


death. And the wise, recognis- 


ing (only) immortality to be 
permanent, covet (naught) here 
amidst transitory (things). 


. Paráchah-existing only outside, kdmdn= 
the objects of desire. anuyanti=pursue. bélds 
*«e the small-witted. They (te) therefore xeaoh 
(yanti) the wide or all-pervading (vitatasya) snare 
(Pasa) of death (mrtyoh) or the concatenation of 
nescience and desire and action. pdsa is that bY .. 
which one is bound—assooiating with and 
dissociating from the body, the senses and so forth: 
The Purportis that such people constantly reach 
evils of diverse kinds such as birth, death, old 3E? 
oad illness. atha=theratore. dhiráh-disorimi: 
Sate ee emriatme immortality) it 
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mortality such as that (enjoyed by) the gods is 
relatively permanent, but abiding in one's own 
Self is absolutely so, as stated, for example, in the 
following text— lt does not grow by action; 
neither does i& (thereby) decay’ (Br: Up: IV, iv, 93) 
Having known such constant and immutable im- 
mortality, wise Bráhmanas do not in this life (tha) 
which is full of evil, covet (prárthayante) anything 
amidst all these ephemeral things which stand 
in the way of self-realisation. The meaning is— 
They turn away from desire for children, wealth 
and (prosperity in various kinds of) worlds. 


It is now explained how we may infer that, 


knowing which wise Bráhmanas covet nothing 
else— 


3. That by which (man) 
perceives form, taste, odour, 
sounds and loving touches— 
through this only does one per- 

` ceive (all). What is there besides? 
This verily is it. 
Yena ie, by which Self—of the nature of 
Sentience, rapam=(form). rasam- (taste). gandham 


> CCo. Pio fodoun)cgabddrts (sca ndi) peparsámschia maithar tion USA 
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all the world clearly perceives. Well, it is not at 
all admitted ordinarily that we, as other than the 
body and so forth, perceive (all this). The general 
experience, on the other hand, is that we, as only 
the aggregate of the body and the like, perceive 
everything. Notso. The aggregate of the body 
&c., not being different in its character from sound 
and the like and being also objects of perception 
in exactly the same manner, cannot partake of the 
nature of a subject. If this aggregate, although 
being in reality of the nature of form and the like’, 
could perceive form &e., then external form snd 
the like also could perceive one another as well as 
themselves. But this is not so. Hence the form 


. &c., even of the aggregate of the body and so forth, 


man experiences (vijdndti) only through this 
(eténa éva) Solf which is of the nature of sentience 
and is altogether distinct from that aggregate. 
A case analogical (to such deducing of the exist- 
ence of the Self) is the following—That is fire by 
Which the (heated) metal burns. The last line 
kan tj What is there that is not an object of 
nowledge forthe Self? Nothing of the kind does 
exist besides and all is known by the Self. That to 
s and all is known by the Self, That to 
1. Read naivam for nanu, 
7108. Gunaguninórabhedát 
ghdtasya. drashtavyam (G). 
3. Delete the sto 


sabdddisvarüpatvam 14M- 
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which nothing is unknowable is (in consequence 
termed) ‘all-knowing.’ etadvai tat=this verily is 
it. What? That which Nachikétds asked for, which 
» even the gods have doubted, which is different. 
from virtue and the like, which is the highest abode: 
of the all-pervading and beyond which there ig 
nothing. This is verily what has been learnt. 


The subject, being subtle, is hard to understand. 
It is therefore explained again and again— 


4. That by which one per- 
ceives both what passes in dreams 
and in the waking state—having 
known (that, as) the great and 
mighty Self a wise man ceases 
to grieve. 


Svapnántam i.e., within the dreaming state: 
£e. what is perceivable in dreams. Similarly 
idgaritdntam means ‘what is perceivable in the: 
waking state.’ ubhaw t.e. both these. yéna=by 
which Self. anupasyati t.e. mao perceives. The 
Test to be understood as before. mahantam 5.6.7 
that great (entity). vibhum- (pervading). dtma- 
"am-the Self. matvá-having known t» as- 
identical with oneself and having realised it thus 
’ dhirah=(a wise man) na sóchati= 


am it 
not g 


dq 


1 Li 
j —I 
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Moreover— 


5. Whoever knows this Self, 
the enjoyer of the fruits of karma 
and the supporter (of all vital 
powers) as one with the Lord of 
the past and the future, thence- 
forward, does not seek to protect 
himself. This verily is it. 


Yah i.e., any one, imam=(this). madhvadam 
=enjoying the fruits of karma or past actions. 
jam i.e., the support of vital breath and so forth. 
Atmanam=(the Self). véda=knows. antikdt-antike 
če, as near, (as identical). ts¢nam=the Lord. 
bhütabhavyasya i.e., of all time—(past, present and 
future). tatah=atter knowing it. dtmdnam- (one's 
Self). na vyugupsate=does not desire to protect— 
for he has then reached fearlessness. So long 99 
one is in the midst of fear, (because) one. mistakes 
non-Self forthe Self, one desires to protect 0D6* 
‘self, But when a knower realises the (true) Self 
io be eternal, one without a second, then WHO 

(from his point of View) should protect whom from 


What?  etadvas tat is to be understood as before: 
TS eee 
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The sequel is for showing that what has 
hitherto been described as both the individual and 
the supreme Self is also the Self of all— 


6. Whoever sees it which 
first sprang from the thought (of 
Brahman) and which, born before 
the elements, entered into the 
cave (of the heart) and abides 
there with the body (sees only it): 
This verily is it. 


Yah 4.e., whoever desiring liberation. pürvam 
— first. tapasah=from the thought viz., of Brahman. 
játam-was born. This refers to Hiranyagarbha. 
' First as compared to what? adbhyah pürvam t.e: 
earlier than the elements including water—not 
water merely (as it literally means). guhám 5.65 
the hollow of the hearts of all beings. pravisyá= 
having entered—after oreating the bodies of the 
gods &o. tishthantam-—staying— perceiving sound 
*&o. bhütebhih-along with the elements t.8., along 
with the aggregate of the body and senses, yab= 
who. vyapasyata=vyapasyatt=sees- The meaning 
is—Qne that sees thus, sees only the Brahman in 
Question. 
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7. Which, springing from 
Prána, is the divine eater, which, 
entering the cave (of the heart), 
abides there and which was born 
with the elements—this verily 
is it. 

Yad=which. dévatdmayt=of the form of all 
the gods. pránéna—trom the supreme Brah- 
man in the form of Hiranyagarbha. sambhavats 
=(springs). aditsh-one that eats (or experiences) 
sounds and so forth. The third line (which refers 
to the Power in question) is to be understood 88 


before. The last line means— Which was born 
alone with the elements.’ 


Further— 


8. Residing between the two 
tinder-sticks is Agni—well pro- 
tected like a child by the 
mother. Daily adored is (this) 
"Agni by watchful people offering 
oblations 


oe (to him). This verily 
18 it. 
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residing between the upper and lower tinder-sticks 
and who, in the body, eats all oblations (i.e. digests 
all food)! garbha iva=(like the embryo). 
| garbhintbhih=by pregnant women in the world. 
subhrtah—well-protected by partaking only of 
(wholesome) food. In the same manner is Agni 
protected both by priests and yogins. Further— 
divé divé=day by day. tdyah—adored by sacrificers 
in the sacrifice and meditated upon by yogins 
in their hearts. havishmadbhih- offering oblations 
like ghee or practising contemplation. manushyé- 
bhih-by men. agnih= Agnt. This verily 1s the 
Brahman in qustion. 
Moreover— 
9. Whence the sun doth rise 
and whereto he goes to ds 
it are all the gods. Naught 
there is transcending it. This 
verily is it. 
Prana. udàti - rises 
going down or dis- 
Prana alone. gach- 


tam—in that Prana. 
ative significance: 


Yatascha—from which 
stryah=(the gun). astam- 
appearing. yatra—in which 
chhati—daily experiences: 
The accusative here has the loc: 


1. Omit yógibhih. 
CC-0. Prof. Safa VERSES soptamyarthe dvittya after tam prénd- 
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dévdh sarve—all the gods beginning from Agni 
in heaven, orall the senses like that of speeoh, 
in the body.  arpitáh-are placed—while they 
endure, like spokes are in the navel of a chariot- 
wheel. Even that is Brahman—tat=that Brahman 
which isof the form ofall. u na atyéti=does 
not at all transcend or exist beyond. kaschana= 
anything. This verily is it. 


That which abides (alike in all) from the 
creator down to a plant, appears separate—as other 
than Brahman—hbecause each (thing) is limited 
by its own adjuncts. (Guided by this appearance) 
One may take the transmigrating Self to be other 
than the supreme Brahman. The next. verse 
removes all such misconception— 


10. Whatever here, the same, 
there ; whatever there, the same, 
here, He goes from death to 


death who perceives anything 
like variety here, 


Yat èva iha 


E hatever here appears condi- 
tioned b 


by the body and exhibits the characteristics 
of transmigration to the indiscriminate. tat 
q0—tho same, which is inthe body. amutra— 
Ao) îe., is Brahman which ig PASERI 
e i H P. USTs 
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. ane features. yat= what. amutra—residing im 
that Self. tat amu tha—the same is implied by 
embodied (things) having name and form, and not ` 
anything else. This being the case, whoever 
(yai), deluded by ignorance, arising from the 
nature of adjuncts and the notion of variety, 
perceives (pasyati) in this Brabman- (iha) any 
thing like variety (náná iva) and thinks that he is- 
different from Brahman and Brahman is different: 
from him, reaches death from death (mrtyoh mriyum 
gachchhati). He will be born again and again 

| and meet death. Hence none should tbink thus. 
The verse means that we should consider ourselves: 
as identical with Brahman which is all sentience 
and which is whole like space. 


Before realising unity— 


11. By the mind alone is this 
to be reached. ‘There is nothing 
diverse here. He goes from 
death to death mhol percei 
anything like variety here. 

Manasá=by the mind—duly qualified a 
learning the Upanishad from & teacher. éva=0n}y 
8 homogeneous: 


tdam=this—Brahman which i thus— 
dptavyam=to be attained OF kun 
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-once it is thus realised, nescience, which presents 
variety, disappears. Consequently there is not 
(na asti) even the slightest (kinchana) variety 
(nana) in Brahman (iha). But he (sah) who does 
not give up looking (at things) with eyes diseased 
by ignorance and sees (pasyati) only (eva) variety 
(ndnd) here (iha) goes from death to death 
(mrtyoh mrtyum gachchhati) although the variety 
_ he perceives may be the least of its kind. 


The same Brahman is again described— 


12. The Person of the size of 
the thumb resides im the middle 
of the body. After (knowing) 
Him who is the lord of the past 
and the future, one does not 
desire to protect oneself. This 
verily is it. 


E Angushthamátrah-ot the size of the thumb: 
pate lotus of the heart is of the size of the thumb. 
That which is limited by the internal sense; in 
ihe cavity of thig heart, is consequently termed 
“angushthamdtrath, Similarly we speak of the 


Space between two joi à h 
oin p lthoug 
space is not Joints of a bamboo (a 


| : thus reall shah— — 
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so called because it fills or pervades everything. 
madhyé dtmant=in the centre of the body. 
tishthati=resides. The restis to be understood 
as before. 


Moreover— 


13. The Person of the size of 
the thumb who is like a flame 
without smoke—He is the lord 
of the past and the future ; He is 
the same to-day and the same 
tomorrow. This verily is it. 


Tyotiriva=(like flame). adhamakah= without 
smoke. This should properly be adhümakam 


‘aS it refers to jyotis (which word is of the neuter 


gender). He who is thus (like flame without 
smoke) perceived by yogins in their hearts is the 
lord of the past and the future. He is eternal, 
Unchanging—now as he resides in beings. The 
Same will he be hereafter also. Nobody like 
him—nay, none even inferior to him—will be born 
hereafter!, This mantra as a ‘verbal authority 3 
refutes the view referred to ini, 20—that there is 
no Self surviving the body; although such nihilism 
is contrary to reason (and can therefore be refuted 


igitize 
l. Read Nányatiatsamo nyanascka janishyata ityarthat. 
lC. x 
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by argument as well). Likewise does this mantra 
confute the position (of the Buddhists) ascribing 
(only) momentary existence to the Self. 


Once again the perception of variety in 
Brahman’ is condemned— 

14. As certainly as water 
poured ona ridge flows down 
the slopes, does one, who sees 
things as distinct, run after only 
them. 


The first half of the verse means— As water 
rained down on an inaccessibly lofty place (durae) 
flows down the slopes and loses itself.’ evam= 
thus. dharmdn=objects—which are in reality not 
different from the Self. pasyan= perceiving. prihak 
i.e., as distinct. tân éva—only those objects which 
appear different owing to differences in their 
limiting adjuncts, anuvidhdvati=(runs after) 


The meaning is—‘Such an one assumes bodily 
frames repeatedly,’ 


the ae next verse explains what happens t° 
who elf ofa knowing and contemplative perso? 


realises Brahman—all-pure and homogeneous 
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intelligence—after suppressing the shows of 
variety due to limiting adjuncts— 


: 15. As pure water poured in- 
to pure water becomes the same, 
so, O Gautama, the Self of a 
thinker, who knows, also becomes 
(one with the Supreme) 


Yaihá-as. udakam= (water) suddhe —in 
what&is pure. suddham=pure. dsiktam poured. 
tddrk éva=just the same and not different. 
bhavati=becomes. The Self (átmd) also becomes 
: (bhavati) the same in the case of one who contem- 
plates (munéh) and realises unity. Therefore 
people giving up their belief in variety, which 
ia based on vicious logic, and discarding also the 
misconceptions of nihilism, should accept, repres- 
sing their self-esteem, the oneness of the Self as 
taught in the Upanishads which are a thousand 
times better well-wishers (of man than even his 
Parents.) 


a Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


FIFTH VALLI. 


The following is another attempt to determine, 
in another manner, the entity of Brahman 80 
hard to understand— 


1. (This) city of eleven gates 
is of the unborn and eternal 
intelligence. Contemplating it, 
one does not grieve and, being 
liberated, becomes free (once for 
all.) This verily is it. 


Puram—a city, as it were. The body is 
(here) termed a city because it exhibits, in com- 
mon with a city, gates, gatekeepers, their supervi- 
Sors and many similar accessories. A city with 
all itg &ocessories is for the benefit of one, that 
does Dot form part of it, but is independent. Accord- 
ingly this (body) also which, consisting of many 
Parts, is similar to a city, must be for a lord who, 
like a ruler, doos not form part of it. This city 


of the body has eleyen (ékádasa) gates (dvdra) 
Seven in th > : E he 
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These are the eleven gates of the body. Whose 

(is this body)? ajasya—ot the Self that does not. 

alter through birth &c., and is—like & ruler (who 
is separate from the city he rules) other than 
the body. avakrachétasah—avakra=not crooked 
$.e., constant and always the same like the light 
of the sun. chétah=intelligence. That which 
exhibits this character is termed avakrachéidh. 
It is Brahman, standing in the position of a ruler 
(to the body). anushthdya 5.6. meditating upon 
the supreme Lord who presides over this. 
body and to whom, as to a king, it belongs. 
Dhydna is contemplation with a view to know it 
rightly! Renouncing all desire and contemplating 
it which is alike in all beings, one does not grieve 
(na sóchati.) Realisation of it leads to fearlessness 
and, there being no occassion for sorrow befalling. 
such au one, where is even the chance of fear? 
vimuktah—such an one becomes liberated, even 
in this life, from all ties of desire and activity 
induced by nescience. Being (thus) liberated, he 
does not again become clothed in & body (vimuch- 


yate) 2 


But the Self should not (be taken to) dwell 


1. Apratibadahdpardkshasdleshatieararizem vtjndnam 
pürvam uddésyam yasya tattathd. (G) 


A fe 9. Vimuktah refers to jivanumukti an F 
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in a single body only. What then? It dwells in 
all bodies. How? 

2. As traveller, it is in the 
sky; as pervader, it is in 
the interspace between the 

earth and heaven; as fire in 
the altar; and as- guest in the 
house. It dwells in men, in the 
excellent (gods), in truth, in the 
heavens. It is (all that is) born 
of water, sprung from the earth, 
or for the sacrifice ; (it is all) 
that rises in the mountain. 
It is true; it is great. 
x Hamsah-tha& which goes. suehishat-dwelling 
in the bright heavens as the sun. vasuh—as 
pervading VÁyw or wind. antarikshasat «residing 
in the space between the earth and heaven 
hót&- (sacrificor) — Agni according to the text— 
hee is the sacrificer.’  vediskat- (dwelling in the 
altar) ie., dwelling in the earth according to the 


text—' This altar is another form of the earth.’ 


dee bea soma juice.  durónasat-existinB 

sgel. i : E 
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nyshat=dwelling in men. vardasat=dwelling in the 
best i.e., the gods. rtasat=dwelling in right or 
sacrifices. vyomasat=dwelling in the heavens. 
abjáh —- whatever is born in water such as conches, 
mother of pearl, crocodiles &c., gójáh= whatever is 
born from the earth, as paddy, wheat and so on. 
riajál.- born as aids to sacrifices. adrijáh-rising 
for example, rivers. Although 
it is of this varied form it is always the same 


(riam). brhat=it is great, being the source of all. 
Even if this verse be interpreted as referring 
because the 


to the sun, it is not irrelevant here, 

sun also, it is admitted, is identical with the Self 
What the verse signifies is that the Self of the 
universe is all one and that there is no distinction 


between one Self and another. 


in mountains as, 


d a sign for coneluding that 


Now is mentione 
the Self. 


there is such an entity 23 


3. What leads up prána and 


brings down apana,—that,which 


abides in the middle, worthy 


to be adored, all the gods 


do serve. 
m the heart. pranam= ihe 


ardhvam— up fro 
s verse 18 interperted 39 


In the Bráhmana thi 


a 1. 
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upward breath. unnayaticleads up. Similarly— 
apdnam=the downward breath. pratyak=down. - 
asyati=throws. The word yak (meaning ‘whict’) 
should be understood to complete the.sense. tam 
=such. madhyé—in the hollow of the heart-lotus. 
dstnam= (sitting) t.e., whose sentiency manifests 
itself through the intellect. 2 vdmanam=vanantyam 
_=worthy to be served. visve=all. devdh— 
Dowers such as those (manifested by) the eyes 
and so forth. wpásate- (serve) or continuously 
Operate for its sake, taking to it offerings—vit» 
form ete. ag subjects do in respect of & 
monarch. The purport is that we must recognise 
the existence of something—other than the 
external Sensory  powers?,—íor whose sake, 
and prompted by which, all the senses operate. 


Further— 


: 4. When the Self, residing 
in the body, slips off and deserts 
the same, what then remains 
here? This verily is it. 


dy. pe hasva— that which dwells in the 
asya doi, Sománasya— that which slips of. 
72h-than this embodied Self. The 
1. Read 
dstnam buddhavabhivyaktavijndnam. 


: 2. Read ba 
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expression déhddvimuchyamdnasya is explanatory 

merely of visramsamdnasya. The fourth páda 

means— when the Self goes away from the body, 
i the aggregate of the senses aud so forth, in & 
moment, loses its vitality, collapses and is lost; 
and as in the case of citizens deserted by their 
ruler, nothing remains. From this we must admit 
the existence of an entity distinct (from that 
aggregate). 


Tt is possible that some may believe that this. 
body collapses because the upward and downward 
breaths, as also the sensory powers, desert it and 
not because anything else does so. According 
to ordinary belief also man lives only by thesel— 
vital breath &c. This is nob, however, the real 
truth— 


5. Neither by prana not 
by apdna does any man live; 
they, (4e, men) on the other 
hand, live through something 
else in which both these repose. 


The first line means—a man does not live: 


by the upward or the downward breath or even 


by sensory power like that cf sight. These which: 
a which 


: 1. Compare the meaning of the root jf" 
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are designed for the use of something else and 
which operate jointly cannot themselves be the 
true source of life. As is clear from the well- 
known case of a house, there is nothing of the 
nature of an aggrogate which endures, unprompted 
by something else—not itself an apgregate—which 
is distinct and exists for its own sake. This must 
hold true in the case of the vital powers also 
which exist in relation to one another, as an agere 
gate. itaréna tw—only by something other than 
the aggregate of vital breath and the like. jtvanti 
all (composing) the aggregate endure. yasmin 1.6 
only when the supreme Self, different in its nature 
from the aggregate exists. étau—these t.e., prána 
and apdna along with the sense of sight and so 
forth. updsritau t.efendure. The gist is—There must 
exist something which is not an aggregate for 
whose sake prdna, apdna &c., continue to operate 


jointly. 

6. Look! I shall tell thee; 
this mystery of Brahman, the 
old; as also how the Self sur- 
vives after death, O Goutama. 


5 Hanta=(look) now. te=to you. idam= this: 

d cd kept as a secret. Brahma sandi 

2 nam -— Bra) th fem. i= 
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knowledge of it terminates all mundance existence. 
The second half means—O Goutama, listen to me 
as I declare how the Self transmigrates when it 
does not realise the said Brahman. 


7. Some selves enter the 
womb and become embodied ; 
others become immoveable ob- 
jects—according to their deeds 
and according to their thoughts. 


Yonim=the womb. anye—some among the 
ignorant, becoming united with the seed. 
prapadyante ic., enter. sartratudya= for the 
purpose of assuming & body- gehinah—individual 
selves.  sthdnwm—the condition of immoveable 
objects tike a tree. anye—(others)—the lowest. 
maranam prapya=atter meeting death. anusam- 
yanti ie., reach. yathå ka 
their karma i.e., as influenced by the deeds they 


do ‘in this life. Similarly vathásrutam- 
according to their ‘knowledge’ oF updsand they 
ous forms accord- 


haye practised. People get vari : 
ing to their wpdsand also as has been stated in 
texts like the followiDE— , “People are born 
variously according to their knowledge. 


: Now is described Brahman as prop 


pP 


rma—according to 


osed in 
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8. That 'person who keeps 
awake in people asleep, shaping 
desire after desire—that alone 
is the pure ; that, Brahman ; and 
that alone is said to be the 
immortal. In it are all the 


worlds; naught transcends it. 
This verily is it. 


Ya éshah=which this. supteshw— when the 
senses and so forth are at rest.! jágarti-does not 
sleep. How? kámam kámam-—various objects of 
desire like wife for example. nirmimdnah—sbap- 
ing, through ignorance. purushak=person (literally) 
4. €., the Self. tat éva=the same. sukram=the 
white, the pure. tat Brahma=that is Brahman. 
There is no other mysterious Brahman. fat eva 
—that alone. amrtam=the imperishable. uchyate- 
is declared in all the Vedas.  Further—lókdh- 
worlds like the Earth. £asmin-in that all- pervad- 
ing Brahman.  sritáh—are resting, because that 


is the source of all these worlds. The last line 
is to be understood as before. 


To those whose minds are confounded by the: 
views of various? heterodox rationalists, the oneness: 


1. suptéshu praltnéshu sz 


tahk 
A anda hkaranavyatiriktéshwu. (G) 
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of Self, although well-attested, does not become 
clear, if only once explained. It does not establish 
itself in the minds of Bráhmanas who do not think 
straight. Hence the text, keenly intent on impress- 
ing (the truth), speaks of it again and again— 

9. As fire which is one, enter- 
ing this world, becomes varied in 
shape according to whatever (it 
burns) so also the one Self—with- 
in all beings—becomes varied 
according to whatever (it enters) 
and also exists outside. 


Agnih—fre, whose nature it is to ghine. 


yathd=as. ékah=bsing only one. bhuvanam— 
this world—so-called because beings are born 
dit. rapam 


therein. pravishtah—baving entere rapan 
e form of tbe objects it 


rûpam prati—according to th 1 
f wood. gratirüpam. 


burns, such as æ piece 9 
d of varied shapes 


babhüva i mes possesse r 
a i.e., beco p ; cla - being 


—according t :ects ig burns: 
Beordlibi tO Sioa i phútántarátmá- 


only one. tathá=similarly- subile. 
the inner Self of all beings: 
As fre in a piece of wood, 


qd . : th 
- SONG NEUE Seco acct - ide. also 4.04 


quisi vem oft 
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The following is another analogy— 


10. As wind which is one, 
entering this world, becomes 
varied in shape according to 
whatever (it enters) so also the 
one Self—within all beings—be- 
comes varied in form, according 
to whatever (it enters) and also 
exists outside. 


The wind enters the bodies of beings in the 
form of vital breath. The rest of this verse is to 
be understood like the previous one. 


Ifthe One is the Self of all, is may appear 
that all the misery of life should affect it. Hence 
the following— 


11. As the sun, the eye of 
the whole world, is not tainted 
by external impurities seen by 
the eye, so the one within all 
beings is not affected by the 
misery of the world (because) 
CC-0. Prof. Satya a VASHS.Qutside Gwe) isitzed by S3 Foundation USA 
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Sáryah-(the sun). yathd=as. sarvalókasya- 
=of the whole world which sees unclean things 
like dung. chakshuh—though serving as the eye 
by furnishing light. ma lipyate=(is not tainted). 
chakshushath i.e., stains arising in the body from . 
the sight of unclean things. bahyadoshath-by 
stains due to contact with external impurities. 
ékah—being one. tathd=similarly. sarvabhuitd- 
ntardtma=(abiding in all beings). ma lipyate-is- 
not tainted, lókaduhkhéna-by the misery of the 
world. The world experiences misery arising from 
desire and activity through ignorance superposed on 
the Self; but such superpositions are not really 
in the Self. For example, (the notions of) snake; 
silver, water and colour do not really affect the: 
rope, mother-of-pearl, desert or the sky, but only 
appear to affect them because of their superposition 
on the respective substrata. The latter are not there- 
by tainted by the defects of the former, because: 
they realy have nothing to do with the mis- 


conceptions. Similarly the whole world, up 
posing on the Self ideas of action, agent and t z= 
like—as the notion of a snake : on & p 

suffers, as a consequences from birth, death * 
But the Self, although being the Self of all, is no 
affected by the world’s misery due to ee pon 
ceptions. Why? báhyah— because in P. z i c 
nothing to do with the superimposed objects: 
pas nothing to do with the superimpose 
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Moreover— 


19. 'The one, controlling 
everything, the iner Self of all, 
who turns his one form into 
many—to the wise who perceive 
him as abiding in themselves, 


(comes) eternal bliss—to none 
else. 


This lord is omnipresent, independent and 
-one (ekah). There is none else equal to him or 
greater. vasi=(controlling all)—because every- 
thing is dependent on him, Why? sarvabhütd- 
ntardtmd—He is the inner essence of all creatures. 
kam rüpam——His one homogeneous form—pure 
and solid sentiency. bahudhd=many-wise—through 
impure adjuncts of the nature of name and forum. 
yah-who. Karóti-makes (or shows) through his 
own (unassisted) existence because his power 
1S Inconceivably great. tam=that lord. dtmastham 
~ manifest as sentiency In one's intellect—in the 
hollow of the heart within the body. (The word 
ce though sometimes used for ‘body’ cannot be 

‘preted as such here because) the body cannot 


b 
ee ee for the Self which is formless like 
i . aying thatit resi - Sm 
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lever. anwpasyati—experiences at first hand, 
having turned away from all external concerns 
and after being enlightened by (the teaching con- 
tainedin) the Upanishads learnt through a teacher. 
dhirdh—thbe discriminating. tàshám - (to them), who 
thereby become the great Lord himself. sdsvatam 
=permanent. sukham t.e. there results bliss 
pertaining to one's own Self. ma ttaréshdm—not 
to others—the undiscriminating,—who are devoted 
to external objects, althoug such bliss is inherent 
in themselves; for nescience intervenes (in their 
ase). 
Moreever— ; 
13. The one eternal of all 


ephemeral things, the one senti- 
ence of all sentient beings and 
the one who allots rewards to 
the many—those that know Him. 
as abiding in themselves—the 
wise—to them (there results) 


eternal peace ; 10 none other. 


= na 

Nityah=not perishing. Gusty ra E 
Perishable things. chetanah—sentience. p 
; nám—of all sentient beings from the Oreator 
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wards. Asin the case of water and so forth, 
which are not warm by nature, warmth is due 
to fire, so in the case of all sentient beings:. 
gentience is due to the Self. Further-this supreme 
Gord—all-knowing, almighty—although being one 
(ekah) easily distributes (vidadhdti) to the many: 
. (balvinám) possessing desire, rewards or pleasures 
(kaman). according to their respective deeds and 


according to His own good grace. şanti means: 
‘peace’ or ‘repose.’ 


14. That highest: bliss which 
is beyond words, some know as 
this. How may I come to know 
of it? Does that shining (Self) 
show itself (to us) ? 


Yah=which. sukham- bliss, resulting from 
Self-realisation. anirdésyam-impossible to des" 
cribe. paramam=the highest. Although the worldly- 
minded can neither figure it in thought nor 
describe it in words, knowers, that renounce all 
desire, experience (manyante) it directly (etat iti). 
katham nu=how indeed? fat=that bliss. vijáni- 
ym may I know? That is—How may, I experience 
it as such and such, like those yogins who 


renounce desire? kimu bháti 
i vibháti vd—Does that. 
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shine or not shine—what shows itself to our 
intellect? 


The following is the reply—lI6 does shine. 
How ? 


15. Not there the sun shines; 
not the moon or stars, not these 
lightnings. Where (then) could 
this fire (be)? Everything shines 
only after that shining (light); 
through its light all this shines. 


Táira—in respect of it which is our own 
Self z.e., Brahman. süryah—the sun, who though 
illuminating all. na bhdti=does not illumine. 
Similarly, not the moon, nor the stars (na chandra- 
tdrakam) (illumine it); nor do these lightnings 
illumine it (néma vidyuto bhánti. kutah=where 
then? ayam—this familiar. agnih—fre. Why 
should more be said? All (sarvam) this, the sun 
and the rest that shine, shine after (anuvibhdtt) 
only that (iam, èva) supreme Lord who shines 
(bhántam). As hot water or a torch when it burns, 
burns only after fire, and does not itself burn, 
Sois this. tasya—of it alone. phdsd=by light. 
Sarvam idam—all this, such 2s the sun. vibhdit= 


| (shines). Hence! Brahman which thus shines 
a 
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clearly shows itself to us. Its light is implied 
by the light seen in things born of it. When a thing 
does not itself possess light, it cannot, by any 
means, illumine others. A pot, for instance, 
cannot lighten other things, while the sun can. 
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SIXTH VALL. 


The roots of a tree are ordinarily known 
through an examination of its tuft. Similarly, 
with & view to determine the nature of Brahman, 
the root, through an examination of the tree of 
life, springing form it, the sixth Vallt is begun— 


1. With its roots shooting 
upwards and its branches shoot- 
ing downwards, (stands) this 
ancient fig-tree. That alone is the 
pure, that, Brahman and. that 
alone is the immortal In it 
repose all the worlds and naught 
transcends it. This verily is it. 

drdhvamülah-—tha& which has its roots, high 
viz; the supreme abode of the all-pervading 
is thus termed. This is the tree of life extending 


from the unmanifest to the immovable. It is 


(called) a tree (urkshah) because it is cut down 
(vraschandt)!. Ibis of the nature of varied misery 


due to incessant birth, decay, death, grief and 


above, 


it ynasvaratvat. 
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so forth. It changes from moment to moment, 
showing itself (for a while) and suddenly dis- 
appearing like an illusion or the waters of a 
mirage or a cloud-city. (Or we may say it is 
spoken of asa tree) because like a tree it comes 
to nothing in the end—feeble as a plantain- 
‘trunk—and is subject to many doubts among 
heretics. Its nature is not specifically ascertained 
by philosophers. Its real essence is Brahman as 
determined in the Upanishads. It springs from the 
seed of the unmanifest—of desire and activity 
induced by ignorance. It has for its sprout 
Hiranyagarbha, with the two-fold power of cognit- 
ion and activity, belonging to the lower Brahman. 
It has for its branch-joints the diversity of the 
subtle bodies of all beings. Its pride (of growth) 
is due to the pouring of the water of desire. 
Tt has forits tender shoots the objects of the 
various intellectual senses. It has for its leaves 
the teachings of the Védas, the Smrtis and reason. 
Tts charming flowers are sacrifices, charity, 
Penance, &c. It bears many fruits, fit to be eaten 
by created beings—fruits with different tastes due 
to the varied feelings of pain and pleasure’. Its net- 
work of roots has become £ firm, watered by the 


.1. Read trsh x 
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—the seven worlds, such as that known as Satya— 
by birds, viz., the Creator and others. It is 
tumultuous with the noise of pain or pleasure—the 
result of good and evil befalling them—noise due to 
dancing, singing, music, jumping, swinging, and 
laughing ; abusing, erying, and exclaiming ‘Ha! 
Ha! Let me alone’. It is cut down by the axe of 
detachment, acquired through a knowledge of 
the Upanishads. Such is the tree of life. asvatthah 
—go-called because, like & fig-treo, it is constantly 
quivering, shaken by the wind of desire and 
activity. avaksdkhah=sending its branches down 
—the branches being heaven, hell, the lower 
‘animal kingdom, the world of the manes and 80 
forth. sandtanah=immemorial—becaus® it had 
no beginning. tat éya=that alone. i.e., the root of 
this tree of life. sukram=white or bright 
—being of the nature of sentiency- tat Brahma— 
that alone is Brahman, being bigger than al. te 
éva=that alone. amriam imperishable. uchyate - 
is declared—being the true (according ta 
the text)— Modifications are all due to speech: 
All name is only convention, 50 that what 1s other 
only is immortal. tasmin—in that supreme Reality, 
viz., Brahman—lókáh—tbe worlds whic (nies 
duly examined) are known nob to- exist at all 


] and are (therefore) like unto cloud-cities, the 
c C-0. Pro 
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aters.of a mirage, illusions &e; aer 
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perish. tat—that!Brahman. w=at all. na atyétt 
=does not transcend—as a jar for instance does not: 
differ from the clay out (of which it is made). 
kinchana—anything that isan effect. This verily 
is if. 

(Some may still think) that there is no 
Brahman, the source of the universe, through & 
knowledge of which, deliverance is said to result 
and that the universe itself has sprung from 
nothing. This (view), however, is not (right)— 


2. Whatever this—the whole 
universe—-moves only when 
Prana (endures), having sprung 
from it. It is great ; it is a fear, 
like a drawn weapon. They 
who know it become immortal. 


Yadidam kim cha-whatever this. jagat 
sarvam—the whole universe. Prámé— in the highst 
Brahmam! alone. éjati=moves. nissytam—spriug- 
ing from it. That is—The universe moves 
according to law. That which is the cause &c., of 
the universe is great (mahat) and is a source of 
fear (bhayam). vajramudyatam—like a drawn 
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before them their master with a drawn sword 
carry out his behests, so this universe consisting 
of the moon, the sun, the planets, the stars, the 
meteors, and the like, because it has a controlling 
Lord, abides by His law, not resting 
even for a moment. ye=whoever. état—this 
Brahman—the witness of their own mental funot- 
ions.  viduh-know. amrta bhavantt=become 
immortal. 

The next verse states how through His fear, 
the universe endures— 


3. Through fear of Him, 
fre burns; through (His) fear 
the sun shines; through (His) 
fear the lord of the gods, wind 
and death, the fifth, do speed. 


Bhayái- through fear. asya=ot the supreme 
Lord.  Agnih=fire. tapati= (burns), The sun 
also burns through His fear. And Indra (the lord: 
of the gods), Vay (the god of wind) and Les 
(the god of death), who is the fiith, speed throug 
fear of Him only. For there would be no 
Obedience to law; if the Lord did not control—as- 
if with a sword in hand—-these powerful rulers 


of the various worlds : 2 e 


their master. 
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And that— 


4. If only one knew here , 
before the dissolution of this 
body (one would be freed from 
misery). (If not,) he will thence 
assume various shapes in the 
worlds of creation. 


Iha ie, during this life alone. chét=if. 
asakat boddhum i.e., a person were able to know 
Brahman, the inspirer of fear. prák- before. 


-arírasya—of the body.  vésrasak= collapse. 
Then he becomes free from the bonds of flesh. 
Tf one does not know — thatah=through 


that ignorance. sargéshw lokeshu—in worlds 
in which beings are created, like the Harth. 
Sartratudya—tfor assuming a body.  kalpate- 
becomes fit. That is—He becomes embodied 
(once again). Therefore one should put forth 
al one's effort to know the Self before the 
dissolution of this physical body. A knowledge 
of the Self, clear as that of one’s face in a mirror, 
Buses only in this world and nob in any 


"Other, except that of Brahmá. That, however, is 
hard to attain. 
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5. Asin a mirror, so in this 
mind ; as ina dream, so in the 
world of the manes ; as (an 
object) is seen in water so in 
the world of the Gandharvas ; 
(but) as light and shade in the 
world of the Creator. 


Yathá ddarsé tathá dmani. This meaus— 
eople see their reflected body very 


distinctly, so (in this life) is a clear knowledge 


of the Self (possible), through one’s mind which 
ig pure as .a mirror. As in & dream (yatha 


svapné) the revived impressions of the waking 
state, are indistinct, SO (¢athd) in the world of 
the manes (pitrióke) also, knowledge of the Self 
is indistinct, because 029, there, is keenly devoted 
to the enjoyment of the fruits of one’s past deeds. 
As (yathá) in water (apsu), DOR 
body is seen (paridrsyate) with no clear distinction 


‘of the various limbs, 8° (tathá) in the world of 


the Gandharvas (gandharvaldké) the knowledge 
of the Self is indistinct. 


Indistinct in the 
‘game manner i8 (the perception of the Self), 
according to scriptural testimony: in the other 
cháyátapayók iva— vory clear 
Saya y guiespiiólot gh ard ARB: Brahmaloke 


‘—only in the world of the Grea 
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(world) is hard to attain being reached only 
through the combined pursuit of the best 
Karma and the highest ‘knowledge’. Hence one 
should make an effort here alone to obtain Self 
—knowledge. 


The next mantra indicates ‘how the Self is 


to be thought of, and what good results from 
knowing it,— 


6. Knowing the separateness 
of the senses which, spring res- 
pectively (from the:various subtle 
elements) and knowing also 
that their rising and setting 


(are Separate) a wise man ceases 
to grieve. 


Indriyandm—ot the senses, such as the ear- 
prthak utpadyamánándm- —springing respectively 
from their S0urces—the various subtle elements, 
viz., space etc., for the purpose of perceiving 
their respective objects. prthagbhdvam=separate- 
ness from the Self, whose essence is sentiency, 
Which is extremely pure and all alone. In like 
panner, the active and passive conditions: 
(udayastamayan) of the senses are only from 
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ing this, through right knowledge. dhírah-a wise 
man. na sdchati=(does not grieve), because 
the Self, maintaining, as it does the same 
Sy character always, ean have no cause whatever 
for grief. Compare another text— A knower of 
the Self overcomes sorrow. ' 


The Self, which has been declared to be 
other than the senses, cannot be perceived extern 
ally—for it is the inner essence of all. The same 
is explained here— 

7. Beyond the senses is the 

mind; beyond the mind, the 

3 highest Intellect ; beyond the 
Intellect there is the great Self 
and beyond the great, the highest 


Undeveloped. | 


Since sensory objects ate akin to the senses, 
they are included under the indriyas bere. ee 
=the intellect. The rest (has been explaine 


already. 
8. Beyond the Undeveloped 
there is the supreme Person— 
| all—pervading and all—devoid 
fee o ict Sava Heir ler AON by BAR indation USA 
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frees himself and becomes 
immortal. 


Vydpakah=all-pervading, since it is the source 
of everything inclusive of pervading space. alingah 
—that by which a thing is inferred is a linga or 
sign—the intellect for instance. alingah means 
‘that which has no such indicatory marks’. In 
—other words, itis altogether devoid of mundane 
characteristics. yam=which. jnátvá- having known 
— through a preceptor and by (studying) tbe 
Upanishads. vimuchyate jantuh — (a being is sot free) 
t.en even in this life man becomes free form the 
knots of the heart.due to nescience. amrtatvam 
cha gachchati-(becomes immortal also) 4.6, 
reaches immortality after physical death. Such 
an entity, devoid of allindicatory marks, is the 
Person who is beyond the Undeveloped. 


Now is explained how Brahman, which has 
no indicatory marks whatever, is to be perceived— 


9- Not within the range of 
sight is this form; not by the eye 
does any one see it. (It is 
realised) only when it is reached 
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can exercise self-control. They 
who know this become immortal. 


Sandrise=within the range of sight—na 
tishihati- (does not stand). asya—of this inner: 
Self. rüpam-form. Consequently nobody (na 
kaschana) sees (pasyati) it (enam) by the eye 
(chakshwushá) or any other sense. By the: 
word chakshus should here be understood all 
the senses. Then how can it be perceived ? hrdá 
—by the intellect, in the heart. mantshd—control- 
ling desire &o. t.e., ‘anwavering’ or ‘steady’. 
manasá—by direct knowledge (reached through) 
cogitation. abhiklpta}=established or discovered. 


Í, We must supply after this— Then the Self be- 
The fourth line means— They 


comes known’. 
who know this Brahman as the Self become 


immortal.’ 
through the aid of 


Now is described 409% i 
lf-controlling mind— 


which, one comes to bave à s8 
10. When the five senses, 
along with the mind, cease (from 
their normal activities), and the 
intellect itself does not move— 
| then, they S@Y> is the highest 
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Yadd=(when)—pancha=(five). jndndni—the 
^ Senses—so--called here, as they are the gateways 
of knowledge (jndnam). ^ avatishthante—stand, 
turning their activities away from their respective 
objects. manasd saha—together with the mind 
(in association with which they operate), which 
has ceased to desire. buddhih cha—and the 
intellect also; whose function is decision. na 
vicheshtati i.e. does not exercise its usual 
functions. The last line means— That, they say, 
is the highest state.’ 


1l. That steady control of 
the senses, they consider, is 
yoga. Then, one should cast 
off negligence, for yóga comes 
and goes. 


Tam—this state. ydgam iti=as yoga. Many- 
‘ante=they consider. It is in reality (not ydga 
‘or union at all, but the reverse) viyòga or 
Separation, inasmuch as this state separates 
ayogin from all kinds of evil. In this condition 
the Self abides in itself, getting rid of all 
superpositions due to nescience.! sthirdm=steady- 
indriyadháramám the holding back of the senses 
external as well as internal. apramattah=not 
negligent. de., always intent on concentration. 

cc-0, Prot Sad Ay thence whenohe entexsiemithis.astosergf Mida: usa 

1. Put a full stop after dima. 
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When the intellect wholly ceases from its normal 
activities, there is no possibity of negligence at 
all Hence what is enjoined here is that care 
should be practised before this final stage is 
reached. Or (we may say) that when a person 
thus controls his senses, he will become wholly 
wistful’, Why ?? Yógò hi prabhavdpyayau—yoga 
appears and disappears. So to avoid failure, one 
should practise great care. 


If the intellect and the like operate, Brahman 
may (perhaps) be perceived distinctly; but if 
they cease to act, there will be no means of per- 
ception and Brabman cannot at all be preceived 
and will therefore be taken as non-existent. For 
whatever is perceivable by the senses, that only 
exists and what is not (so perceivable) is ordinarily 
assumed to be non-existent. Hence (we may 
say), yoga is useless, or that since Brabman is not 
perceived (by the senses), it does not exist at all. 
To this possible objection is furnished & reply in 
the following verse. liis true that— 
this interpretation, the third pdda 


t statement- In the former 
e that is begining to 


1, According to 
merely makes à matter-of—fac 
interpretation, it enjoins care on on 
learn concentration of mind. 


L 9. It should be noted that the reason der x i 
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19. Not by speech, not by 
mind, nor even by the eye is it 
to be seen. How can it be seen 


except by him who believes 
Tt is’? 


The first half of the mantra means—It cannot 
be perceived by the sense of speech, or mind, or 
eye or even by any other sense. Although it is 
devoid of all attributes, it does exist, because it is 
inferable as the (necessary) cause of the universe. 
All effects, when they are mentally thought of 
as disappearing, are seen to (merge in their 
causes) and lead ultimately to something positive. 
fo also does this effect—the universe—when we 
follow it back into its subtler causes, imply as 
existing, ultimately, something positive. When on 
account of the elimination of the sensory objects, 
the intellect itself disappears, that also, leaves 
behind it, the idea of existence. For the intellect 
is our (one) aid in the perception of existence 
as well as of non-existence. If this world were 
sprung from no cause, ib would be associated with 
negation; but it is not so, Eyerything we perceive 
is perceived as being positive, asa jar, for inst- 
ance, is perceived as clay. Thus the source 
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the faithful, who say ‘It exists’, following the 
teaching of the Upanishads—in the case of & 
nihilist who believes that the universe is not 
related to any cause and therefore becomes noth- 
ing at all in the end and thus sees what is the 
reverse of truth. katham ?=how? tat=that Brah- 
man. wpalabhyate=is rightly perceived. (Such a 
person) can never perceive it rightly. 


13. It is to be perceived 
(first) as existing (merely) and 
(then) in its real nature. Of 


these, to him that believes it as 


existing, its real nature becomes 


clear (later on). 


The first line means— The 
nihilism, which is indicatory of want of culture, 
one should think of itas existing, through its 
adjuncts, like the intellect which are all positive 
effects. tattvabhdvah—its real condition, when 
itis thought of without adjuncts, 89 andere 
no change—&n effect being but its cause, as taug 
in the text ‘Effects are mere words; it is earth 
that is real’—as possessing no indicatory signs, 
and as indescribable either as existing or A 
| existing. We should aaen i ee 
CC-0. P. à bo known. 
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| of these—the two just mention! 


refore giving UP 
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and the noumenal states. The genitive case here 
has a selective significance. The second half 
means—To one that has grasped it as existing— 
through its adjuncts, all of which must have sprung 
from something positive, it presents itself and 
shows itself clearly’, later on, in its real condition, 
viz-as other than the manifest or the unmanifest, 
one without asecond, to be described only as 
‘Not this, not this’ “Not gross, not subtle’ &c., accor- 
ding to what is found stated in the Upanishads. 
(It will show itself thus) to one that believes it îs. 


Thus in the case of a seer of Truth— 


14. When all desires dwell- 
ing in the heart vanish, then 
a mortal becomes immortal and 
(even) here becomes Brahman. 


Yadá-when, sdrvé  kámáh-(all desires). 
pramuchyante—disappear, since he has nothing 
to desie for. yé=which. asya hrdayé—in the 
heart of this knower. sritéh 4.6, dwelt before 
enlightenment. Desire dwells in the mind, not 
in the Self, as stated in the text— Desire, wish 
&o.,’ atha=then. martyah—a mortal, which he 
was, prior to enlightenment. amrto bhavati— 
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much as death of the form of desire and activity, 
induced by ignorance, ceases to operate upon him. 
atra—here only because death which causes 
change of place has vanished? and there can 
consequently be no going. Brahma samagnu- 
te—becomes Brahman itself, all bonds disappear- 
ing like an extinguished flame. ‘ 

When do desires perish together with their 
causes? This question is answered noW— 


15. When all the knots of ` 
the heart are torn here, then 
a mortal becomes immortal. 
Thus far is the teaching. 


Prabhidyante— break i.e., perish: hrdayasya 
=of the mind. iha —when alive here. granthayah 
— misconceptions, due to nescience like unto 
firmly tied knots of the following character— 
' ‘This is my wealth,’ Lam happy, 


4 


j 


‘I am this body; 
‘I am miserable' 


disappear through 
Brahman and not 


arising from & 
Brahman and thi 


conceptions vanisb; 
Then a mortal beco! 
stop after gamanán 
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it after amrtòbhavatt: 


and so forth. When these 
contrary notions like— I am 
this transmigrating soul— 


knowledge of the identity of 


e Self, all desires due to mis- 


th their roob-cause- 


together wi 
mes immortal. eidvat—so far 


upapattel and place 
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only. This is said, so that there may be no 
doubt that there is more (to be learnt). anu- 
sásanam teaching t.e., of all the Upanishads. 


Owing to his knowledge of the oneness of 
the Self and Brahman—devoid of all attributes 
and all-pervadiog—a knower has all his heart- 
knots torn here and becomes Brahman in this 
life alone. For such a person there is no going 
anywhere as stated in verse 14. ‘There are also 
other ‘texts of the same import:— ‘His life 
does not depart,’ ‘Being Brahman—he merges in 
Brahman.’ On the other hand, in the case of 
those that know only the lower Brahman and 
practise medtitation of one kind or another, and 
reach the world of the Creator and in the case 
also of others who, acting in & different manner: 
lead worldly lives, there is going elsewhere 
and it is mentioned now for the purpose of 
bringing out clearly the excellence of Brahma- 
knowledge. Moreover a question was asked about 
Sacrificial knowledge and has been answered. 
The nature of its result should also be indicated 
(before the Upanishad closes) and with this also 
ìn view, the following is said— 


16. Hundred and one more 


are the arteries of the heart; 
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head. Going upward through 
that, one becomes immortal, the 
other, (arteries) serve for going 
in various other directions. 


Pid 


Satam—one hundred in number. ekah— 
one, named sushummá. hydayasya—proceeding 
from a man's heart. nádyali—axteries. tásám of 
them. mürdhánam i.e., penertating the head. abhi- 
missyiá— proceeds. ékd 1.2., the sushumná. Con- 
fining the Self at the time of death within the 
heart, one should let it through it (sushumnd). 
tayd—through that artery. drdhvam- upward. 
dyan=going.  amriatvam— immortality. éti= 
reaches, through the sun. The immortality 
spoken of here is relative—such as is described 
in the following Smrit passage— Enduring till the 
pralaya, when all creatures perish, is termed 
immortality.’ Tt itis taken to refer to absolute 
immortality, we must understand it as reached 
with the Creator after enjoying the highest 
pleasures in his world. vishvan—varied paths. 
anyaéh—the other arteries. utkramane—for depart- 
ing. bhavanti=become 4e, serve for attaining 


worldly lives. 


dE à the subjeot- 
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17. The person of the size 
of the thumb, the internal Self, 
abides always in the heart of 
men. Him they should draw out 
with firmness, as (they may do) 
the rind from a reed. Him one 
should know asthe light, the 
immortal; Him one should know 
as the light, the immortal. 


The first two lines have already been 
explained. (Vide, IV 19, & 18) tam=Him. svdt 
sartrdt—from one's own body. pravrhét=should 
draw out, separate or differentiate. Like what? 
Thus—munjddive-shikdm—as from the reed, the 
stalk which is inside it.dhatryena— without inatten- 
tion. ¢am—that sentiency thus separated from the 
body. vidydt=one should understand. swkram—as 
pure. amrtam—as immortal; . that is, as Brahman 
which has till now been described. The repetition 
of the last line, as well as the use of i/? (at tha 


end), are for the purpose of indicating that the 
Upanishad is finished. 
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18. Having learnt this know- 

ledge imparted by Yama, as also 

| the whole practice of yoga, 
Nachiketas became sinless, and 
deathless and attained Brahman. 
So also will it be with any other 
who knows this —what relates 


to the Self. 


Mrtyuproktam—taught by Yama, as above. étám 


=this. Brahmavidyám- Brabma-knowledge, yoga- 
also. kritsnam 


vidhim=the practice of yoga. cha= 

=entire, 4e, with its means as well as aims 
+) Nachiketah=Nachtketds. labdhvd=having obtained 
—through the gift of boons. What (of him?) 
Brahmaprapto' bhut i.e., became free. How? virajah 
—having first transcended ideas of right and 
wrong, through the attainment of true knowledge. 
vimriyuh—baving (also) got peyond death or 
desire. Not merely Nachiketas, became all this; 


i hiketas 
a gon also that, like Nac , 
SUUS hman is absolute, 


knows the trath—vizZ-s that Bra 
identical with the empirical Self and a 
anything outside (it will become the same]. 


i i tofore. 
ji ‘knowing 88 described here 
coat ere d to the Self. We should 


adhyütmam-in Tega" i 
i supp! ‘Ho also becomes sinless and deathless’. 
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